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FOREWORD—ONE 


in addition to the Samhitas the sacred stratum of Vedic 
literature contains the Brahmanas, Aranyakas and the Upanisads, 
that are presented as the concluding portion of the Brahmanas. 
Brahmanas are mostly composed in prose interspersed with 
metrical stanzas and they contain the explanations offered by 
learned priests upon diverse points of ritual. In course of 
presenting this exposition the priests are required to refer to 
myths and legends and consequently the Brahmanas develop a 
compendium of cosmogonic myths, legends and narratives. The 
Brahmanas naturally are attached to all the four Vedas, and 
the tradition which gets a start at a particular Samhita, receives 
a full-bodied form in the Brahmanas affiliated to that particular 
Samhita. The Brahmanas, thus, maintain the continuity of the 
tradition set forth in the particular Samhita and consequently 
it serves as an entry-point to the speculations preserved in the 
Samhités. As a matter of fact, the Brahmanas constitute the 
best explanation to the Mantras preserved in the Samhitis, and 
an attempt to penetrate into the thoughts preseryed in the Sam- 
hitas without taking the help of the Brahmanas is likely to 
prove itself fruitless. 

Gopatha Brahmana, that has come down probably in an 
incomplete form is attached to the Atharvaveda Samhita, which 
is not recognised as having the canonical status of the other 
three Vedas. It is believed to be of later origin and is accepted 
as a collection of spells of magic and sorcery directed against 
diseases, enemies and demons. Unlike the three other Vedas, 
this Veda is not regarded as furnishing the clue to spiritual 
upliftment to man, but as a text suggesting the means for. 
attainment of remedies from certain disasters. Thus, while the 
other three Vedas lead to spiritual benefit, the Atharvayeda 
leads to material. benefit, and consequently the Aryan mind 
allocates a lower status to it. This explains the casual treat- 
ment which the Gopatha Brahmana attached to the Atharva- 
veda has received at the hands of commentators and inter- 
pretors. Commentators and Scholars have expended consider- 
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able energy in analysing the Brahmanas attached to the Rigveda, 
the Yajurveda and the Samaveda, but they have only made a 
cursory mention of the Brahmana attachment to the Atharva- 
veda, particularly because of this small contribution made by 
it to ritualistic exercises and sacrificial operations. The fact that 
the Gopatha Brahmana serves as the best commentary to the 
Atharvaveda misses the notice of most of the interpretors, as a 
result of which it remains in cool shade of neglect and con- 
tinues to remain so even today. 

Strangely enough the language of the Gopatha Brahmana 
is very much akin to that of the later Brahmanas, like the 
Satapatha Brahmana ; giving rise to the conjecture that both 
these Brahmanas appear in the realm of Brahmanical literature 
about the same time. The texts of the Gopatha Brahmana is 
written in prose with three metrical stanzas incorporated in the 
concluding portion of the first part, and like all other Brah- 
manas it contains frequent citations from old texts and refe- 
rences to ancient myths and legends. If cosmogonic myths, 
legends and narratives are regarded as characteristic features of 
the Brahmanical literature, the Gopatha Brahmana possesses, 
very much these characteristic features, and consequently it is 
very ‘much representative of Brahmanical texts like other 
Brahmanas. The Gopatha Brahmana borrows verses and 
texts from. almost all Samhita texts and ancient Brah- 
manas like the Aitareya Brahmana, Satapatha Brahmana, 
‘Tandyamaha Brahmana Jaiminiya Bréhmana, etc. The descrip- 
tion of the rituals contained in it is fragmentary and 
casual, giving rise to the belief that all these have been 
incorporated at a later stage in order to give a traditional look’ 
to the. Brahmanical text. The Gopatha Brahmana, therefore, . 
occupies an interesting position in the realm of Vedic literature. 
Tt is interesting that in spite of the significant position occupied” 
by it in the whole range of Vedic literature it has been neglected 
by traditional Indian scholars and modern scholars alike, all, 
of whom have, discarded it as full of irregularities and 
limitations. : 

‘tna situation when the Gopatha Brahmana has been neg- 
lected by: almost all Indian and European scholars, Dr. Tarak-_ 
math’ Adhikari has come’ forward ‘with his exposition on this 
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‘interesting Brahmana, which provides the key for entry into 
the vast empire of the Atharvaveda, the character of which 
has not yet been properly understood and analysed. In a 
sense, Adhikari’s work entitled “Gopatha Brdhmana—A Criti- 
cal Study” is a tour-de-force, in as much as, it represents the 
first attempt to present an analytical and critical study of the 
concepts and clues presented in the Gopatha Brahmana. The 
work tries to locate the origin of the tradition expounded in 
:the Gopatha Brahmana and proceeds further to show evolu~ 
‘tion of the particular tradition and concept in later Indian 
literature. In course of presenting a systematic study of the 
“subject-matter of the Gopatha Brahmana and projecting a criti- 
‘cal analysis of the entire work Adhikari has tried to demolish 
‘the viewpoint that this Brahmana is devoid of originality and 
that it lacks in that freshness of thought, which is usually 
‘experienced in other Brahmanas. Though commonly accepted 
as a dry work, the Gopatha Brahmana gives expression to cer- 
‘tain original sparks of thought, when it introduces the concept 
of OM, the famous hymn to light, commonly known as the 
Gayatri and diverse sacrifices of shorter and longer duration. 
“The exposition on these concepts goes to show that the Gopatha 
‘Brahmana does not consider the Atharvaveda as a compendium 
‘of magical formulae and abominable sorcery. The Book con- 
cludes with a discussion on the original and borrowed materials 
‘of the Gopatha Brahmana, trying thereby to establish the fact 
that this particular Brahmana is @ product of the unbroken 
‘tradition to which a start had been given by the Vedic Aryan 
in the dawn of human civilisation. 

To controvert the viewpoints of both Indian and European 
scholars and to allocate a place of dignity and honour to the 
Gopatha Brahmana, to project the Atharvaveda as a product 
‘of an unbroken Indian tradition is not a mean task, and I am 
‘surprisingly delighted to note that in this significant task, 
Adhikari has attained spectacular success, giving all the time 
‘in his remarkable treatment an idea of his original thinking 
‘and commendable command over the Vedic literature. The 
‘entire work is marked by freshness of thought and newness of 
‘approach. Dr. Adhikari’s command over English idioms and 
‘expressions is equally commendable. The work “Gopatha 
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Bréhmana—aA Critical Study”, therefore, is a valuable contribu- 
tion to the arena of studies in Vedic literature, and consequently 
I congratulate the author, Dr. Taraknath Adhikari and wel- 
come this magnificient work to the fold of Sanskrit Studies. 


Ramaranjan Mukherji 
Chancellor, 
Tirupati Rastriya Sanskrit Vidyapeeth, 
(Deemed University} 
‘Matri Mandir’ 
125/1, Santoshpur Avenue 
Calcutta-700 075 
Date : 22-11-94 
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The Vedic literature is represented by four classes of 
works : the Samhitas, the Brahmanas, the Aranyakas and the 
Upanisads. Among the Brahmanas, the Gopatha Brahmana 
occupies a unique position on account of its connection with 
the Atharvaveda. This Brahmana possesses some novel fea- 
tures which clearly distinguishes it from other works of the. 
same genre. The role of the Gopatha Brahmana in the realm 
of Br. literature has attracted the attention of researchers. 
but no work, worth its name, has been published so far. A 
critical appraisal of this abstruse work has long been a deside- 
ratum and Dr. Tarak Nath Adhikari, Reader in Sanskrit, 
Rabindra Bharati University, has been able to a considerable 
extent to remove this long-felt want and to present to the’ bar- 
‘of the academic world a lucid exposition of Vedic sacrifices 
and Vedic religion as enshrined in this forgotten text. 

The monograph embodies the dissertation submitted by 
Dr. Adhikari in support of his candidature for admission to the 
Ph.D. (Arts) degree of Jadavpur University. Divided into 
seven chapters, the work tries to analyse the distinctive traits of 
the GB with particular reference to the different sacrificial 
‘ceremonies dealt with therein. The designation of this lone 
Atharvavedic Brahmana evokes curiosity among the scholars 
and the author has examined the problem marshalling all the 
facts at his command. While dealing with the concepts of 
sacred syllable ‘Om’ and Gayatri the writer attains spectacular 
‘success in presenting the readers a comprehensive account of 
the oldest ideas and speculations of the Brahmanas on the sub- 
jects. The superiority of the AV and the Brahman priest which 
forms the core content of the GB. has received an excellent 
analytical treatment at the hands of the author. The personality 
of Rudra and his prominent role in the Vedic rituals have 
‘been correctly brought out with convincing arguments. In this 
context the GB, faithfully following the Atharvanic style has 
taken recourse to various myths and legends in delineating 
their importance in the Vedic sacrifices. The originality of 
this Br. in this particular field has been pinpointed by the 


x 


author and the ritual technicalities and paraphernalia connected. 
with Soma sacrifices have received a brilliant expression in the- 
work. The mystery of the sacrifices which plays a dominant 
tole in the Vedic mythology and religion finds a powerful ex- 
pression enhancing thereby the merit of this treatise. I am. 
sure this work will be received with applause by scholars wish- 
ing to enter into the portals of Indian civilisation and culture 
and it will be appreciated by critical readers both in the East 
and the West. 

I congratulate the author for his remarkable contribution. 
and recommend the present work to the academic community. 


Bhabani Prasad Bhattacharya 
Professor of Sanskrit, J.U. 


Mahilaya 
4th October, 1994. 


PREFACE 


The AV (ie. Atharvaveda), when it indites—‘manye vam 
dyavaprthivi subhojasau sucetasaw’, we, at once very clearly 
recognize the true odour of this Veda, nearer to earth although 
its total approach to life can never be misprized. Each Veda 
is complete and better understood with its Brahmana texts and 
thus is the case with the AV. Surprisingly enough, the study 
of the GB (i.e. Gopatha Brahmana), the lone Brahmana text 
of the AV has not been yet taken into account seriously. In 
the plangent shore of Vedic studies, to our utter surprise, the 
irradiance of the GB winks helplessly being repulsively secluded 
from the Vedic stratum. Discourses on this Brahmana, down 
the ages, appeared exceptionally sketchy, scrappy and some- 
times obtuse. Pioneers in this field remained penurious. Being 
a student of the Vedic studies, such slighting approach prickled 
my notice and thus, when my teacher and supervisor Professor 
Bhabani Prasad Bhattacharya of Jadavpur University made me 
sentient to this point and Professor Sukumari Bhattacharya of 
J.U., my another teacher encouraged me to carry on a serious 
study on it, a deep penchant obverted my thrust to this neg- 
lected text. And then, the present work ‘Gopatha Brahmana— 
A Critical Study’ is a modest attempt of the revised version of 
my dissertation under the same title for which I was awarded 
Ph. D. degree from J.U., Calcutta, in 1991. Works on the 
Gopatha Brahmana suffered all along adversely, nor did it face 
spring-tide. The Introduction to the GB of R. Mitra is not 
at all enough ; M. Bloomfield’s—‘The Atharvaveda and Gopatha 
Brahmana’ is though valuable, but there, the GB portion is 
exceptionally sketchy and today’s perspective, it is some-how 
antiquated. The only painstaking translation into English with 
a brilliant introduction of the GB, made by Dr. H. C. Patyal 
of Pune still remains unpublished. Thus a serious subject- 
based analysis of the text becomes a desideratum. And, this 
may be reckoned as the reason of my present contemplation. 
Again, while preparing this book, a few inextricable allegations 
besmeared with the GB, down the ages regarding the age, true 
position, indebtedness, originality in question etc. made me 
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more interested to it which I have thoroughly discussed in the 
opening and concluding chapters of my book in detail. All 
these appeared to be a sine qua non for the study of the book. 

The book is a seven-chaptered endeavour, where some 
important topics, mentioned above are discussed in the opening 
and the concluding chapters along with a few other topics 
including the salient features of the GB, its relation with other 
Vedic texts and the AV specially, source texts etc. In remain- 
ing chapters all important topics are discussed including the 
pre-eminent position of the AV, the GB and its priest, Brahman 
in the sacrifice. Discussion on all important sacrifices is to be 
found in the GB, specially the Soma sacrifice. No important 
issues are left unturned and a reader will get a total purview 
of the Gopatha Brahmana. Each deliberation, at its end is 
supplemented by necessary footnotes. The conciuding remark 
at the end of the book makes a brief fore-look of the whole 
book. A list of the books used by me from time to time has 
been tabulated in the Select Bibliography part. An Appendix, 
a list of the verses cited in the GB has been categorically pre- 
pared at the end. Throughout the book an objective outlook 
has been envisaged, an honest and sincere attempt has been 
contemplated. At this stage, I must argue that no final verdict 
has been educed, but only a structure has been erected, where 
some stages of thought, Tegarding the GB as a whole have 
been considered. 

_ Yes, I am fully aware, I am Readings on an area without 
having the requisite expertise to do it. Due to my disorderly 
incompetence, incongruous thought and vulnerable limitations 
in dealing with such abtruse subject, there lies always the pos- 
sibility of gross lapses, miscalculation and technical flaws. Again, 
in regards with the right interpretation of the Vedic literature, 
scholars- almost differ widely. I regret misprints that might 
have -occurred, because of my. inadvertence. Notwithstanding 
all. these: limitations, this study is now presented before the aca- 
demic. world for interaction. All sorts of constructive sugges- 
tions will. enrich my faculty of thought. This endeavour: will 
touch a favourable termination, if this debut, anyway helps. ‘to 
encourage interest - and . attention. of the Nedie.. readers to thjs 
neglected Brahmana text, which may help to make an avenue 
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for a new interpretation of the AV and the Vedic literature 
as well. 

Now let me have the opportunity to recount the pleasant 
task of acknowledgement for receiving guidance, assistance and 
inspiration from different persons and institutions. 

At the outset, I pay my respectful gratitude to my teacher 
and supervisor Professor Bhabani Prasad Bhattacharya of J.U., 
Calcutta. He drew first my attention to this slighting Brahmana 
and showed keen interest so that the dissertation might be pub- 
lished soon and very kindly prepared a valuable foreword for 
the book. I took my first lesson on the Vedas from Prof. 
Pranab Kumar Adhikari of Vidyasagar College, Caicutta. My 
gratitude is due to this erudite personality. I am grateful to 
late Prof. Nilmadhav Sen of Poona, who helped me in procur- 
ing the unpublished thesis of Dr. H. C. Patval. I thank here 
the author too. H. W. Bodewitz of Netherlands, whom I met 
in Vienna in 1990, supplied me with some valuable suggestions 
on the age of the GB. He deserves thanks. I am highly grate- 
ful to Hon’ble Chancellor, Professor Rama Ranjan Mukherjee 
for his constant encouragement and help. His foreword for this 
book is an asset. Professor Samiran’ Chandra Chakraborty, 
Director, School of Vedic Studies, R.B.U., Calcutta, profusely 
helped me all along. I pay homage to this personality, a reful- 
pent Vedic-wisdom embodied. 

Since my joining Rabindra Bharati University, Professor 
Karunasindhu Das, Head of the Department of Sanskrit aud 
Dean, Faculty of Arts has been caring keenly my academic 
peripheri. My poor vocabulary is fairly inadequate to saturate 
the debt I-owé to this versatile savant.. Sincere gratitude is dué 
to my teachers Sri Subuddhi Charan Goswami, Dr. Satya Nare- 
yan Chakravorty, Sri Nabanarayan Bandyopadhyay of the Deptt. 
of Sanskrit of RBU for their encouragement. Dr. P. K. Datta, 
Reader, School: of Vedic Studies, R.B.U., deserves a special 
mention for his co-operation. All my eollcaruss and friends 
in the Deptt. of Sanskrit and University’ and outside inspired 
me many a way to publish this book. I remember their debt. 
I have received helps from various libraries-in Calcutta and 
‘outside. I tender my cordial thanks to the authorities ‘aiid:staff 
of those libraries. This book is being published with the help 
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of financial assistance from T. T. Devasthanams, Tirupati. I 
take the opportunity to pay homage to Lord Tirupati and the 
said religious institution. Vice-Cheaucellor, Prof. S. V. Raghu- 
nathacharya of Tirupati, the man behind this grants, deserves 
a special note of regards. 

I deep sense of gratitude must be rendered to my wife 
Smt. Supriya Adhikari. Having understood the hardship of 
this type of job, she shouldered all the household activities to 
alleviate me of that hardship. I reckon her unstinted co-opera- 
tion and assistance in the deepest corner of my heart. My son 
little Rudradeep is also a source of inspiration to me. My 
parents, specially my father Sri Sudhir Kumar Adhikari, my 
first teacher in life deserves mention. Sri Sunil Kumar Chandra, 
my father-in-law extended his help in many a crucial period. 
I owe a Jot to him. Sri Ramakrishna, my spiritual inspiration, 
all the way obviates all my hindrance in life and academic 
persuit. I have little vocabulary to pay homage to this great 
soul. 

Mr. Shyamapada Bhattacharya, the owner of Sanskrit 
Pustak Bhandar, Calcutta, being fully aware of the financial 
tisk of publishing this type of works, unhesitatingly extended the 
hands of co-operation. No word is befitting to his gratitude. 
Arunima Printing Works certainly deserve thanks for their sin-- 
cere printing work. I, here again thank them all, who anyway 
contributed to this work, but are not mentioned due to my 
frivolous memory. Let us pray with words of the AV— 
yan me chidram manaso yacca vacah sarasvati manyumantam 
jagama | 
visvaistad devaihsaha samvidanah sam dadhdtu brhaspati | | 


Dr. Taraknath Adhikari: 
Reader in Sanskrit, 
Rabindra Bharati University, Calcutta.. 
Annapirna pija 
24th November, 1994. 
Residence : 
3/1, Snuff Mill St. 
Calcutta-56, 
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CHAPTER ONE 


INTRODUCTION 


A critical study of the Gopatha Brahmana (GB) in 
accordance with its subject-matter even, unalterably does call 
for inclusion a few points which may apparently exhibit their 
little connection with its contents, but their other-wise asso- 
ciation with the text requires ‘adequate attention. Apart from the 
subject-matter, the GB, being an important textbook of Vedic 
literature, is connected with a number of facts that require 
necessary attention in order to reveal the true position of this 
Brahmana in the realm of Vedic tradition. The points may 
be tabulated as follows : 


(i) Different Schools of the Atharvaveda (AV) and 
position of the GB among them. 

(ii) Title. 

(iii) Some important features of the GB. 

(iv) The GB and the Vaitana Sitra, a comparative 
chronology. : 

(v) Date. 


A brief discussion on each topic is therefore necessary 
in order to have a comprehensive idea of these matters. 


TOPIC I :Different Schools of the AV and the position 
of the GB among them 


GB happens to be the only available Brahmana text 
representing all the different Schools of the AV. Today it is 
extremely difficult to determine to which among the different 
Schools of the AV does this Brahmana text belong. In order 
to have a clear idea in this regard, if is necessary to find out 
at least two things: how many schools are there of the 
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AV and among them with which recension has the GB 
a better acquaintance ? 

The AV is known to have existed at one time in nine 
recensions, each of them possessing an exclusive group of 
adherents forming those nine schools. The chief sources 
of this tradition are tabulated in page 3. 

It may be noted with interest that a few texts refer to more 
or less than nine recensions of the AV. 

Besides these, the Skanda Purana (Nagara-Kanda Ch. 
174), states the recensions of the AV were originally one 
hundred in number. (atharvavedo yaSscaisa Satasakho vinir- 
mitah). The Muktikopanisad (1.13) gives the number 
fifty (atharvanasya Ssakhas syuh paficagad bhedato Hare). 

Interestingly, the Sitopanisad reduces the number to five 
(pafica §4kha hyatharvanah). The names of the nine re- 
censions vary widely in different sources. Besides these 
designations, some other titles like Varatantavi, Maufijayani, 
Tarnabaindavi and Saumantavi are also met with in the 
Atharvanic Guhyakaly-upanisad (1-5). It names six recen- 
sions of the AV (atharvavedamadhye tu Sakha mukhyatama 
hi sat... .)2 

It may however be pointed out from the above-mentioned 
table that three schools, Paippalada, Saunaka and Carana- 
vidya are common to all editions and MSS of the AV. 
Even the Guhyakalyupanisad, which mentions six schools 
only, of which four are completely different from other count- 
ings, does not fail to recognise at least Paippalada and Sau- 
naka recensions of the AV. 

Now it seems from the authentic references of Patafijali 
and Panini, Caranavytiha and AV parigistas, supported by 
Bloomfield, Bhattacharya, Patyal and almost all scholars 
that originally the AV was studied in nine schools. And 
of those nine schools of the AV, only two i.e., Paippalida and 
Saunaka recensions have come down to us. Probably these 
two recensions received wide popularity in India. Of these 
two schools, the Saunaka School is preserved both in the 
written and oral traditions. The Saunaka version was first 
published by R. Roth and W. D. Whitney in Berlin in 1856. 
Deeply dissatisfied with the defective nature of the published 
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text, Roth began to search for a better version and as a result, 
of it, he discovered in Kashmir a mutilated birch-bark manus- 
cript of the AV and it was published in 1875 by the title 
‘Der Atharvaveda in Kaschmir. It was reproduced in 1901 
under the supervision of R. Garbe and M. Bloomfield. This 
was known as Paipplada Samhita and it was incomplete. Prof.. 
Durgamohan Bhattacharya of Sanskrit College, Calcutta after 
a thorough investigation, discovered the palm-leaf MSS. of 
the AV which was a better one than that of the Kashmirian. 
version and he claimed it to be the authentic paippalada 
recension of the AV in 1964. The text of that school does 
not have any accent mark on MSS. Till today no other- 
version of the AV has been found in India. His MSS is. 
not wholly published. Only two volumes are sa far published.. 
A student of the GB is confronted with the problem. 
to which of these schools does the GB belong? There then 
begins a great academic debate among the scholars regarding, 
this moot question. 
. GB happens to be the only Brahmana text representing 
all the schools of the AV. We do not know for certain 


The accessory literature belonging to the AV does not fur- 
nish us with any necessary information in this connection.. 
Neither Sayana, who knew this text very well (it is evident 
from his introduction to AV commentary) nor any other: 
Vedic commentator has composed any commentary upon this: 
text, and thus the chance of enlightenment on this subject. 
is “lost. Before presenting our viewpoint, we should go 
through the opinions of the various scholars. 

' Bloomfield thinks that the GB belongs to the schools of 
Saunaka, while Caland favours to hold it in the group: of 
Paippalada. According to Bloomfield the texts of Kaus,. 
Vait and GB belong to the school of .Saunaka.? There is 
no doubt that both the Siitras, Kaué and Vait, belong to the 
Saunaka recension. He therefore wanted to hint that GB 
also belonged to the Saunaka though he was quite conscious: 
of the fact that GB (1.1.29) citation viz.—sam no devir.... 
is the initial verse of the AV Samhita. But, accord-.- 
ing to him, it is a normal tradition of the AV to Begin. 
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with the verses, ‘Sam no devir....’ instead of ‘ye trisaptah’ 
1.1. of the Vulgata. He cites examples of ‘Brahmayajiia’ which 
contains a list of initial verses of the Vedas. And there; 
the AV is represented by ‘Sam no devir....’. Bloomfield,® 
argues that the quotation of the verse ‘Sam no devir....’ as 
the initial one does not necessarily furnish the fact that the 
GB belongs to the Paippalada group, but it is done only 
to abide by the old tradition.6 He, by quoting Haug’ and 
R. G. Bhandarkar,’ states that a devotee of the AV must 
recite in the morning, when rinsing his mouth, both the 
verse—‘sSam no devir and ‘ye trisaptah.2 He quotes again 
from AV. Paris, 44.6fg, the statement that ‘ye trisaptah’ is 
the opening verse of the Av.1° The opinion of the author 
‘of the Kaus he confirms should not deffer from him." 

Caland, on the otherhand strongly opposes the opinion 
‘of Bloomfield and holds the view that GB belongs to the 
Paippalada school of the Av.1? He argues that the citation 
‘of the GB 1.1.29 sam no devir....’ confirms his contention. 
Again he cites the verses from the GB, which occur only in 
‘the Paippalada version, (not in the Saunaka recension) to 
support his hypothesis. Gaastra® & Bhattacharya’* also sup- 
port his view. Bhattacharya, in order to endorse the view 
shows a number of authentic texts, where ‘Sam no devir’ has 
been accepted as the initial verse.° He further argues that 
Vedic commentators of old Bengal viz. Aniruddha, Guna- 
visnu and Ramanatha etc. hold the view that the verse ‘arm 
no devir used in Brahmayajfia is the first mantra of the 
Paippalada version of the Av.1® So the contention put for- 
ward by Bloomfield, that the recitation of the verse ‘Sam no 
devir’ is just the persistent tradition of the Atharvavedins 
‘cannot be accepted. Bhattacharya also informs us that the 
verse ‘Sam no devir’ is the initial verse of the paippalada 
recension and not of the Saunaka recension whose initial 
verse is ‘ye trisaptah’ nor of any other school now lost to us. 

GB also quotes the verse ‘Sam no devir’ as the initial 
‘verse of the Av, while redacting the initial verses of each 
Samhita text. Then it apparently seems clear that GB must 
belong to the Paippalada group. K. D. Trivedi in his edi- 
‘tion to the GB also holds the same view.77 
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But unfortunately, the controversy does not end here. 
The composite character of the GB throws itself into a nearly 
unsolving dilemma. This Br. has cited verses frequently 
from various Vedic texts, as well as from both the AVP 
and AVS. In this connection Patyal prepares two tables. 
where the first table shows that GB borrows 43 verses from 
the AVS in full or in part against 16 verses from AVP, 
which are found exclusively in either of these two texts or 
common to both.1® The second table shows that GB has. 
borrowed 89 verses from AVS either in full or in part as 
against 24 verses from the AVP either in full or in part.1* 
Then from both these tables supplied by Patyal emerges the 
fact that GB has borrowed a larger number of verses from 
AVS rather than AVP. Again the same scholar very interest- 
ingly points out that the GB cites a verse—apendra praco 
(AVS XX. 125.1=AVP XIX 16.8 = GB II.6.4) following AVS, 
where it reads praco but the AVP there reads it pardco. 
This may lead us to believe that the GB closely follows the 
Saunaka text, though it considers the verse ‘Sam no devir’ 
as the initial stanza of the AV2°. Now, it seems that Bloom- 
field was right in his assertion. Patyal, however prefers to 
maintain the view the ‘composite character’ of the GB. 

But the controversy again takes a new turn if we look 
at the matter from its citations and subject-matter. Patyal 
has, shown that GB has borrowed at least 83 verses from 
the RV of which 41 verses are directly from the text and 42 
are reproduced through the AB.*+ 

Again he has pointed out that the number of verses 
borrowed by GB from the non-Atharvanic texts is higher in 
number than that of the Atharvanic samhita texts.2? Again 
if. it is taken from the point of view of the subject matter, 
it will be seen that GB neither follows the AVS nor the AVP 
teo much, unlike the AB which follows the RV mostly, or 
SB which follows the white YV obviously. From the point 
of view of borrowings from various texts as well as subject 
matter the GB proves its non-Atharvanic character. It has 
taken verses and subject matter alike from almost all older 
Samhita texts, and Brihmana texts including RV, YV, SV, 
TS, SB, AB, KB, and other vedic texts. These borrowings 
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will be shown later on. But relying upon these abovemen- 
tioned facts, it cannot be concluded that GB is a non-Athar- 
vanic Brahmana text. Though it has borrowed considerably 
from the non-Atharvanic texts, yet it never forsakes its 
Atharvenic traits while dealing with its content and this 
will be shown in later chapters very categorically. Thus its 
Atharvanic character does not fade, but the problem started 
earlier still does not find anywhere near solution. R. Mitra, 
who first tried to publish an edition of the GB did not touch 
this question. Gaastra and Trevedi consider it as the version 
of the AVP. The edition of V. Vidyavaridhi of GB, after 
a brief discussion on the point, leaves it with the remarks of 
extremely difficult to solve.?* Dr. Patyal, after his substantial 
illustration regarding this problem prefers to accept the ‘com- 
posite character’ of the GB. His observation is by far the 
latest in this field and though he has left no stone unturned 
to find out the plausible truth, it seems to be of no avail. 
It appears from the arguments and counter arguments 
exercised by scholars that a concrete solution is still a long 
way. Bloomfield’s observation does not stand on sound 
arguments. Probably the ‘Kashmirian AV’ which was cor- 
rupt and incomplete in nature led him to stick it to the 
Saunakiya school. Again, he thinks as Kaus and Vait 
belong, to the AVS, so if is not improbable for the lone Brah- 
mana tex# of the AV to be incorporated in the same line. But 
the view of Caland claims stronger appeal for acceptance. A 
good number of Vedic and other texts clearly designate 
that the verse sam no devir is the initial verse of the AV, 
which belongs to the Paippalada recension. Bhattacharya’s 
discovery of the palm leaf MSS of the AVP re-asserts the 
decision. We have also shown the arguments put forth by 
him in this regard. Again there is confusion, we have re- 
peatedly reported that GB itself states that the initial verse 
of the AV is ‘Sam no devir’. So from internal evidence it 
seems likely that weightage should be given to the Paippalada 
version. But other internal proofs go against this conclu- 
sion as there are number of citations from AV texts in so 
many GB passages, i.e., 2.2.6 ; 2.2.22 ; 1.2.7; 1,2,9 etc, where 
GB follows AVS school. Again in cases of 1.2.17 there 
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are three citations in the GB and the GB 2.6.14 citations 
follow AVP school. Thus confusion does not end. It is 
though no denying the fact that GB quotes more verses from 
AVS than AVP. But this fact cannot stand always on the 
way. The ‘composite character’ of GB has probably led it 
to take abrupt citation of verses from various Vedic texts. 
Interestingly it cites more from RV than AV. The same ts 
the case with the subject matter also. It takes larger assist- 
ance from non-Atharvanic sources. From this standpoint it 
seems that it will be unwise to justify the position of the 
GB either from its citations or from its subject-matter. There 
are verses in the GB to be found only in the AVS, a few 
verses are to be met with AVP exclusively and again a few 
verses quoted there cannot be found in either of the two recen- 
sions. At the present moment it will not be too judicious to put 
it in any particular group of the existing two schools viz. AVP 
and AVS, but it is obvious that the weightage is certainly 
heavier towards the AVP school. 

It may not be too far improbable to believe if any other 
school of the AV is discovered later on and shows better 
coincidance with the GB. It can be guessed from the present 
status that ‘Caranavidya’ has a greater possibility in ensuing 
so as along with the AVP and AVS the recension of. ‘Carana- 
vidya’ has better acknowledgement in all sources. 

Again there are scholars who believe once the AV had 
no Brahmana text at all, but as Samhita and Brahmana toge- 
ther attain the designation ‘Veda’, then in later period a 
Brahmana was composed drawing materials from both of the 
recensions and thus the composite character of the GB has 
idea. Perhaps the incomplete nature of this Br text has 
put the moot question into a inscrutable solution. 


TOPIC Il: Title of the GB 


Some peculiar features crop up when a serious student 
makes an attempt to go into the deep of the GB. The prob- 
lem, regarding the position of the GB in the different schools 
of the AV has already been dealt with. Now another prob- 
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lem arises in connection with the title of the GB. The issue 
becomes complicated as the text itself is neither furnished 
with any commentary worth the name (at least now not avail- 
able), nor the text itself directly or indirectly suggests any 
information in this regard, nor the accessory texts of the 
AV leave any hint to unveil the mystery of the formation 
of its title. But a student of GB cannot just avoid this 
problem. Consequently, it seems no other alternative for 
us but to offer a number of plausible explanations and sug- 
gestions in this regard. 

In the Vedas, the word ‘go’ denotes a variety of mean- 
ings. According to MW, it has a number of senses of which 
a few are placed below :—Cow, things related or come from 
cow—such as milk, flesh etc., star, sky, thunderbolt of Indra, 
ray of light, diamond, heaven, speech, word, goddess of 
speech, sense organ, moon, horse, ox etc. It is indeed 
very difficult to ascertain which sense among those mentioned 
above will fit for the ‘go’ of Gopatha. It may not be impos- 
sible that the term Gopatha may denote completely different 
sense from those semantic structures. 

K. D. Trivedi apparently solves this problem from three 
words :—go+patha + Brahmana where go denotes the sense 
of speech, earth heaven and sense organ and he thinks that 
by reading ‘Gopatha Brahmana,’ one attains the speech of 
the Vedas, world, heaven and happiness.2* Nothing can be 
said either to support or to reject his explanation, but it is 
certain that neither the existing texts support his explanation 
nor he furnishes any supporting text in this regard except a 
few grammatical expositions. His approach is rather spiri- 
tual and mystic. 

Another explanation has been advanced by another 
scholar.25 According to him—as in the case of SB, the term 
‘patha’ stands for chapter and ‘Satapatha’ means a text of 
hundred chapters’, so also the present GB consists of eleven 
chapters. The reasons behind this interpretation are as fol- 
lows—the word ‘go’ if is taken in the sense of ‘sense-organ’ 
coincides with the number of the chapter of the present text 
as the sense-organs are eleven in number (gavam indriyanam 
ekaddasGnam prapathakaném samkhydsaimyad gopatha iti 
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namadheyam parikalpyeta). The total number of  sense- 
organs is eleven and the GB has also eleven chapters, thus 
coincides the meaning in the sense of ‘sense organ’. It is 
but just, a mere guess-work, as according to AV Parisista 
(49.4.5), originally the GB was consisted of a hundred chap- 
ters. If this statement is taken to be true, then the earlier 
explanation seems hardly plausible. Again, if we consider 
a quotation of Sayana in his introduction to the commentary 
on the AV, it will be clear that the original GB had more 
than eleven chapters. Sayana cites the following verse—tatha 
ca gopathabrahmanam/djyabhagantam prak tantram urdhvam 
svistakyta svaha/havimsi yajfta avadpo yathd tanttasya tantavah 
(Visshwa Bandhu—edn. p-28). This verse is not available in 
the present edition of the GB. Thus it seems that once the 
GB had more than eleven chapters. 

The same scholar has advanced another hypothesis.*4 
According to him the two priests Atharva, and Angira are 
often called the ‘protectors of sacrifice’ (goptarah). He quotes 
from GB 1.1.13 ; 1.5.24 to support his contention. He thinks 
the word ‘gopatha’ comes from ‘goptarah’. Then this text 
gets the title ‘gopatha’, as it is associated with them. Siryakanta, 
quoted by Vidyavaridhi,?* suggests another explanation. He 
refers to a legend where Indra, taking the help of the divine 
bitch Carama finds out the ‘way of cows’, assisted by the 
Angiras, who ‘know the way of cows’ (go pathajfta). Thus 
this Brahmana text is designated gopatha Brahmana, as it 
has been viewed or redacted by those Angirasas. These two: 
above-mentioned suggestions are based mainly upon mere 
conjecture, and no direct evidence is to: be found to support 
these interpretations. 

Another suggestion may be thought of from its subject 
matter. It is obvious that in describing the sacrifices, GB 
attaches great importance upon ‘Gavamayana’, the yearlong 
sattra sacrifice. GB (1.4; 15.1-6 8-12) devotes a consider- 
able portion of its text to deal with it. No other sacrifice 
is discussed so elaborately in the GB as the Gavimayana. 
Eventually Vait?® also furnishes a detailed account of this. 
yearly sattra sacrifice. Both the words ‘gopatha’ and ‘gava- 
mayana’, denote the same meaning literally. Then if it is 
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thought that this Brahmana has derived its title from 
one of its principal delineations, it may not seem to be too 
far-fetched. Again ‘go’ means ‘rays of the sun’. Gavama- 
yana sacrifice is performed in accordance with the way of 
the Sun. Thus the meaning again gets substantiated. 

But it appears the most plausible explanation in this 
regard is that it has derived its title from a seer ‘Gopatha’, 
the author, or the redactor, of the viewer of this Brahmana. 
The AV knows the name of this seer as the composer or 
viewer of verses. Four hymns of the AV (XIX. 47-50) 
are associated with the name of this famous seer.” AV Pari- 
Sista (20.6.2 and 31.10.5) also mentions the name of ‘Gopatha’ 
as a seer who taught the Science of sacrificial ritual to his 
disciples. He gave instructions on Skandayaga and Kotihoma, 
which are not to be found in the present text of the GB. 

Still in all probability, it may not be wrong to assume 
that Gopatha, the seer of the AV, was either the author or 
redactor or viewer of the text and from his name the Brah- 
mang has got the title. But no definite conclusion is possible 
from the incomplete version of the present text which has 
come down to us. Patyal also expresses his conjecture on 
the same line? We have no other option but to accept 
these above-mentioned assumptions until further documentary 
evidence is available. 


TOPIC IIL: Some important features of the GB 


The present text of the GB has come down to us without 
any accent mark. No Sanskrit commentary is attached to it. 
Scholars like Bloomfield?! & Macdonell®* are of opinion that 
the text is a composition of a very late date. They are very 
reluctant to accept the original character of this Brahmana 
text. R. Mitra,** who takes pain first to bring out an edi- 
tion of this work does not differ much from formers’ observa- 
tions. 

But a critical approach to this text will show that despite 
its frequent borrowings from various Vedic texts, some salient 
features are to be had of in the GB, a few of which are 
original in character. We shall try to present a few charac- 
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teristics of this Briahmana in this connection and mention 
subsequently which among them are original in nature. It 
may be stated here that some of borrowings from the older 
texts have taken the shape of original nature, as they have 
been renovated with Atharvanic traits by the GB. All these 
will be pointed out in course of discussion. 


a) Creation of the AV and the Universe: 


The present GB text, which is primarily divided into two 
parts, begins with the creation of the AV and the 
universe (GB I.1.1-15), which may be taken as original contri- 
bution of this Br. as no other Vedic texts furnish any account 
of the birth of the AV. Again as the creation of the Universe 
in this section moves the AV it gets the shape of original 
character. The anecdote may be in brief as follows :—Brah- 
man’s seed falls in water of his own accord. He there upon 
gets much toiled. As a result wellwarmed and fully heated 
the water is divided into two parts of which one part becomes 
saline water that takes the shape of ocean, while the other 
part after being toiled off gets roasted (abhyjjyata) and from 
that roast comes out Bhrgu.24 From Bhrgu the seer Athava 
is produced and from him are born twenty Atharvanic seers, 
who visioned the AV text.25 It may be assumed that the 
twenty books of the AV have been viewed or redacted by 
those twenty seers. At the same time it should be borne in 
mind that this legend is mythical without any supporting tex- 
tual background. 

Alike Atharva, the GB furnishes the account of origin 
of the seer Angiras in the same narrative style. From the 
body fluids (Angarasa) of mrtyu, who in turn comes out 
of Varuna, we get Angira and from him the Angiroveda.3¢ 
The existence of two separate parts of the AV is also obvious 
from the GB. At least in two cases, the GB speaks of five 
texts of the Vedas instead of four. (1.2.21) ; 5.10—paiica- 
svapagyan—tci yajusi simni Sante’ tha ghore). It may be as- 
sumed that the AV had originally two separate parts viz. 
Santa, represented the Atharva portion, while the Ghora part is 
represented the Abhicara portion. 
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Sections 9-15 describe elaborately the cosmogonic crea~ 
tion—all worldly materials, four Vedas, five Upavedas, all 
Vyahrtis, sacrifices, moon, stars etc. are created by these 
Atharvanic seers. The Atharvanic traits are so common in 
this description, for which credit must go to the GB. The- 
legend is original in nature. 


b) Concept of om: 


Another characteristic, that may be pointed out as the. 
original with the GB, is the concept of ‘om’, the famous mono- 
syllabic word. Though the AB and the SB have scanty 
references regarding this sacred syllable neither they, nor 
other Vedic texts before the GB furnish any detailed account 
of this word. It is the GB, which first formulates an elabo-. 
tate exposition of this word. Fifteen sections (1.1.16-30), 
which deal with it has been identified with Pranava upanisad.** 
Probably the latter has copied the whole text from the former.. 
The Brahmana text continues the accounts including its reve- 
lation, nature, power, spiritual might, grammatical and linguis-‘ 
tic peculiarities. It no doubt gives the impression that the con- 
cept of om, which occupies a prominent place in the later- 
Vedic period, owes much of its greatness to the GB. We 
shall try to deal with its character in our subsequent chapters.. 


c) Discussion on Gayatri: 


There is no doubt that Gayatri is a pre-GB concept.. 
Before GB, there are frequent occurrences of the famous. 
mantra in the Samhitas, Brahmanas and Upanisads.°* Yet 
what strikes us that before GB, we did not have such an 
elaborate discussion on it. This famous savitri-mantra also 
receives a detailed treatment in the GB, when its discourse 
covers an in-depth analysis of this mantra (see GB sections : 
1.1.31-38). Each foot of this verse has been explained in- 
detail, though mystic interpretation is not wholly dispensed 
with. We have taken note of it in our course of discussion: 
more categorically. 
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d) Discourse on Brahmacarya : 


Another striking feature of the GB lies in its delibera- 
tions on the special duties and responsibilities of a celibate. 
Though it derives its materials from the AV (X15) and 
though some sort of similarities with $B (IL5) is noticed, 
yet in course of discussion it is more categorical and distinc- 
tive. Having its foundation upon the AV (XI.5), the GB 
opens its second chapter (GB II.1-8) with the account of 
celibacy. The first eight sections, (though, surprisingly Bloom- 
field counts nine) are devoted to delineate the duties, res- 
trictions and responsibilities, of a celibate which probably 
influenced the later smrti texts*® which possess a good account 
of celibacy. Our later discussion will show everything with 
examples to find out the salient traits of the GB. 


e) Pre-eminence of the AV and its Priest Brahman : 


In order to keep the Atharvanic tradition GB plays a 
very prominent role. The importance of the AV has been 
clearly established in the GB by giving it a pre-eminent posi- 
tion among the four Vedic Samhités. From the GB-point 
of view it is very clear that AV is one of the feet of the four- 
footed sacrifice (catuspad yajhta pratitisthati—1.3.1). To es- 
tablish the distinctive character of the AV, GB showers high 
praise on the AV. In GB 1.1.29, the AV has been given 
the highest status. In IJ.2.5 of GB it has been stated that 
the sacrificer should compulsorily choose the Brahman-priest, 
the ‘Bhrgvangirovid’ (i.e. the AV-vid) in order to make his 
sacrifice successful. Even it has been told that if a priest 
is well-versed in the first three Vedas, but not acquainted 
with the AV, he will be regarded as an incompetent person 
in the rituals (GB 1.3.1-3). GB clearly connects the AV 
and its priests with all the functions of sacrifices and estab- 
lishes the position of the AV as sarva-vidya and its priest 
Brahman as sarvavid (1.2.18; 5.11; 15; 19 etc.). Such 
examples occur frequently in the text. Then it should be 
accepted that GB contributes a lot tq maintain the AV in the 
order of the fourfold nature of the Vedic tradition. 
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{) Ordination of the sacrifice : 


It is an original contribution of the GB in the liturgical 
scriptures of Vedic literature. Vedic sacrifices are five-fold 
in character (A.A. II.3.3—sa esa yajfidh paficavidho etc.). 
They are Agnihotra, Darsapimamasa, Caturmasya, Pagu and 
Soma. In T.B. II.3.6.1-3 we get an indirect reference to the 
same classification. But GB 1.5.23 gives a completely separate 
classification There, it states that sacrifices are primarily 
divided into three classes, and each class consists of seven 
sacrifices and they all together make a total number of twenty- 
one. It states that there are seven Somayajfias, seven Paka- 
yajiias and seven Haviryajiias (Sapta sutyah Sapta ca pdaka- 
yajnah haviryajidh fsapta tathaikavimSatih 1.5.24). Section 
23, mentions the name of these twentyone sacrifices. A de- 
tailed discussion in this regard will follow in a subsequent 
chapter. Practically three sections of the Sth chapter of the 
GB(I.5.23-25) which are written in verse and which deal 
with the theological aspects can claim considerable originality. 

The characteristics mentioned above, are drawn chiefly 
from the first book of the two books of the GB. The first 
book deserve mare originality than the second one. 


g) GB speaks very little in terms of originality in the deli- 
neation of sacrifices. In such cases, it borrows mainly from 
SB, AB, KB, TS and more or less from all Vedic texts. But 
it should be borne in mind that GB bears the tradition of 
Vedic liturgy, by describing more or less all important sacri- 
fices including Dargapurnamasa, Agnihotra, Caturmasya, Pasu- 
bandha, Soma with all of its varieties, Ahinas and Sattras. 
Here, following the footsteps of older texts it pays deserving 
honour to them. But in these cases also it never copies 
verbatim, on the other hand, it remains much faithful to its 
Atharvanic tradition and thereby makes sufficient changes 
in the description of sacrifices, whenever necessary. In our 
later discussion this point of difference will be shown distinct- 
ly. In liturgical speculations minor originality of the GB 
may be taken as its another speciality. A few of them are 
placed here :—the legend of Rudra’s share in the sacrifice 
narrated in a new style (JI.1.2), the derivation of the word 
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makha and five verses related to it (11.2.5), identification of 
niskevalya-Sastras with Indra (II.3.23), application of Ahavas 
in three pressings’ (IL3.16; 11.4.4; I1.4.18), new regulation 
on expiation of rites (1.2.7) etc. In the cases mentioned” 
above along with others are to be met with in the whole span 
of the GB, where adds or changing of the other Brahmana 
texts accordingly are made to establish the position of the AV 
and the self in the vedic literature. 
h) In the GB a few Puranic names of royal personalities 
including yauvanasva, Mandhatr, Janmejaya, Pariksit are 
found. Mention is also made of historical places like 
Kuru (1.2.10), Paficdla (1.2.10), Kasi (1.2.10), Agastya 
Tirtha (1.2.8), Anga (1.2.10), Usinara (1.2.10), Rsidrona 
(1.2.8), Rsivana (1.2.8), KaSyapatunga (1.2.8), Krsnasila 
(1.2.8), Koala (1.2.10), Gunguvasa (1.2.8), Magadha 
(1.2.10), Matsya (J.2.10), Vasisthasila (1.2.8). Most of 
the individuals and places, mentioned in GB attained great 
popularity in the Puranic age. 


i) Grammatical and linguistic peculiarities : 


It is very difficult to ascertain the relation of GB with 
the texts of Nirukta, Panini, Patafijali or other old. gramma- 
rians. Stil? GB exhibits a number of peculiar aspects as regards 
to language, grammar and vocabulary: A line of the passage 
in the GB 2.3.4 bears similarity with Nirukta 8.22. 

A few examples of grammatical, etymological and lin- 
guistic peculiarities are pointed out below.*® A good num- 
ber of words are formed in the GB following the typical Brah- 
manical semantic way, which are difficult to support by exist- 
ing grammatical rules. 

e.g.—sveda from suveda (1.1.1), dhara (water-flow) from 
dharayisyami, jaya (wife) from Janayisyami (I.1.2), Apah 
(water) from apsyami (1.1.2), Bhrgu (a seer) from abhrijata 
(1.1.3), Varuna (God) from Varana (to accept) (1.1.7), Angi- 
rasa (the Avn seer) from Anga-rasa (body fluid) (1.1.7). 
Such examples are frequent in the GB, Kuntaépa from Kut- 
sitam tapati (ugly penance) in II. 6. 12. Such hundreds of 
derivations and etymologies are scattered in the whole text. 
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Examples of grammatical peculiarities : 

Sandhi (vowel). The result of final a@ or @ in combina- 
tion with the following r is as a rule becomes ‘ar’. But GB 
accepts varsa—rtiin (hiatus) (1.1.19) Sruta rsih (1.3.18). 
Another similar peculiarity (hiatus) : 

Thei final e, o and ai with any initial vowel other than ‘a’ 
become ay, av and ay respectively, but Y and V are some- 
times dropped: examples : 

‘agra sit (J.1.1), Va etasya (1.1.4) ete. 

Visarga sandhi : 

a phenomenon of double sandhi : 

(acaryah+uvaca) = acaryovaca (1.1.31). 
Phonological peculiarities : 

(a) Lengthening of the final vowel of a prefix : 

Prativahah (1.1.23). 

Interchange of J and d@ budila (11.6.9). 

(AB VI.30 reads bulila). 


Interchange of au and ogosla (11.6.9) 
AB VI.30 reads gausla. 
Conjugation :—The very common omission of the aug- 
ment in earlier Vedic texts, is not so frequent in the GB. 
Reduplicated Aorist: GB 1.3.4. is a passage of good 
examples of Aorist—-The forms—aciklpat asisrpat J.3.4 ete. 
are not met with in the Srauta siitras, Brahmanas or Aranyaka 
texts. 
The s-Aorist :—Some peculiar forms :— 
avdsatkarsit (1.3.4), avamarksam and Udamarksam 
(1.3.12) etc. 
They are not common in Vedic literature. 
The is-aorist: Some rare occurrences :— 
Pravrajit (1.1.33) ; asadrhsit (1.3.4). 
The sis-aorist—The only rare form is ahvasit (1.3.4). 
GB L.3 is very rich in Aorist and other verbal peculiarities. 
Some peculiar infinitives :— 
Goptum (1.2.19), Janayitum (1.3.13) ete. 
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Gerunds: A few rare occurrences :— 
‘Acamaniyam’ (1.1.39), bhojaniyam (1.3.19). 


The following forms with suffixes uka and ana are to be 
found first in the GB siksuka (1.1.24) ; anabhi-vaduka (1.3.19) 
Gayana from gai + nyut. 

A kariké on indeclinable (avyaya) is to be found first 
in the GB (1.1.26): 


sadrsam trisu litgesu sarvasu ca vibhakisu/ 
vacanesu ca sarvesu yannavyeti tadavyayam// 


In cases of compounds and cases, GB follows the ‘usual 
rules of existing grammar. 

To wind up our discussion, it may be stated, on the 
ground of abovementioned characteristics and peculiarities of 
GB, that the aforesaid Brahmana text possesses a number of 
qualities for which it can deserve a worth position in the 
realm of Vedic literature, in spite of its borrowings from the 
older texts. For grammatical and linguistic studies GB may 
be taken as a good text book. 


TOPIC IV: Gopatha Brahmana and Vaitana Sitra : 
A Comparative Chronology 


Brahmanas, the integral component of the Vedas without 
any literary prentention happen to be the most indispensable 
of sacrifice to the understanding of Indian religion, philo- 
sophy, social structure and science. Gopatha Brahmana is 
attached to the AV and interestingly this Brahmana for more 
than one reason has raised debate among the scholars. Scho- 
lars like Bloomfield Macdonell refuse to designate it as a 
component part of the AV, but just a production of very 
late date as they think no Brahmana text at all did belong 
to the AV in early times, buj as a Veda without a Brahmana 
text can never be imagined, then an attempt was made to 
fill up the gap*. Actually besides its liturgical exegesis, 
which are mostly buttressed upon the older Brahmana texts, 
this Brahmana text deals with some original ideas akin to 
post Brahmanic characters such as depiction of ‘om, Gdyatri’ 
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celibacy, mention the name of lord ‘Siva’ and it has made the 
matter more complicated in regards to the exact date and 
position of it in the Vedic literature. It is our humble attempt 
to trace out the righteous position of this Brahmana with a 
special deep into the chronological study between the GB 
and the AVSrauta Sitra text, the Vait. Practically a com- 
parativg study between these two texts is a necessity as scho- 
lars are always divided over this issue. It will also help us 
to ascertain the period of composition of this text. 

Traditionally the Vedas are followed by the six Vedaii- 
gas of which Kalpa texts i.e. Siitra texts are one of them. 
Kalpa texts are of two types, Srauta and grhya. Conven- 
tionally Sambhité-Brahmana—Srauta-siitra-Grhya-siitra—this is 
the chronology. Then accordingly in the case of the AV 
cycle, its Brahmana is to be followed by its Srauta siitra and 
Srauta by Grhya Siitra. But this order receives a jolt, when 
we tur to the AV table. Here the chart is according to 
one, group of scholars is (mostly older scholars) Sambhita— 
Grhya-Srauta and Brahmana*?, while the other group*, the 
chart is thus—Samhita, Brahmana, Grhya, Srauta. If we ac- 
cept the view of the former group, then the age of GB 
becomes in post Kalpa period, on the other hand GB retains 
its Brahmana age if latter’s opinion is maintained. Before 
going to our observation let us observe the views of other 
scholars. 

Bloomfield is one of the chief exponents who asserts 
Vait to be prior to GB. Following points are advanced by 
him to support his view. He clearly draws the conclusion 
that GB is a composition of a very late date and both of 
its parts are composed after Vait, resting upon a most slender 
basis of ancient Atharvanic tradition.*# He, in order to 
establish his hypothesis cites a number of parallel passages 
from both GB and Vait and concludes that GB has borrowed 
these passages from the latter. The passages like 2.1.16; 
2.1.9 ; 2.2.12 of GB, he feels are nothing but the Brahmanized 
forms of the Vait of the passages—11.1; 15.3; and 16.15-17 
tespectively.*® 

In the same context he argues that GB is not at all 
consistent in quoting the mantras from older texts and thus 
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it is mentioned by pratikas while in the Vait they arc 
recorded in full. Bloomfield even believes that Vait as- 
it were forms the samhita text of the GB. His most conspi-. 
cious argument in this regard is that of two kinds of plants ; 
one Atharvanic (holy) and other Angirasic (terrible), re~ 
corded in the Vait 5.10 have been borrowed by the GB 1.2.18 
in the same language** and on this ground he confirms the- 
posteriority of GB to Vait. In addition to these, he cites 
a number of passages, which bear general affinities between- 
the two texts and he doubtlessly asserts those passages are 
borrowed by GB from Vait. His citations are as follows :—- 


Vait GB 
11.17 = 1.3.19 
10.200 = 1.3.21 
12.1 = 1.3.22 
12.14 = 1.3.23 

8.8 = 2.1.19 etc 


Bloomfield concludes that a few more examples are. 
not impossible if searched minutely. Macdonell in the same 
line supports Bloomfield. 

But his view receives severe criticism from Caland, who. 
for more than one reason contradicts Bloomfield and his. 
view has been supported by Keith, D. Bhattacharya and H. C.. 
Patyal. 

Caland*’ opines there are sufficient reason to believe that 
GB certainly precedes Vait. According to him there are cer-.- 
tain passages in the Vait which can be better understood 
with the help of corresponding passages of the GB. He, 
in this context draws out a few passages from Vait e.g. 3.73. 
13.16; 18.1; 20.21» etc. which have been he opens quoted 
from corresponding GB passages and to substantiate his 
arguments he argues, in the Vait, there optative verb forms 
are used which go against siitra-tradition and thus clearly 
indicate their indebtedness from any former passages, which 
Caland believes is unfailingly the GB. Categorically he points. 
out that in the Vait 18.1, where two words are omitted 
(subrahmanya subrahmanyam-ahvayati) which he thinks have: 
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-been indebted from GB 2.2.16, where the missing words aré' 
to be noticed; Obviously the original source of the passage 
ais T.S. VL3.1.1. Caland wonders it is folly to argue with 
-Bloomfield who thinks this; passage is taken by.GB from Vait 
not from its original source ic. T.S. Thus according to 
‘Caland the internal evidences clearly show the anteriority 
‘of GB to Vait. Keith, while supporting the view of Caland adds 
a few,more points.*® He cites two passages from Vait, 17.11 ; 
sand 31.1, where they have mentioned of a Brahmana text 
(brahmanoktam), which Keith believes it is nothing but GB. 
-Again he observes Vait expounds the materials of this Brah- 
‘mana, thus it quotes from Samhités in full while the GB 
itself mentions them by pratika only. 

Durga Mohan Bhattacharya, buttressing upon the evi- 
dence of Aksepanuvidhi, a commentary on Vait by Somaditya 
‘seconds Caland and concludes GB certainly goes before Vait®. 
H. C. Patyal makes a comparative study of these two texts 
and favours to place GB before Vait.>° 

Hope no important point is left unturned in this regard 
yet no distinct conclusion emerges. As no direct evidence 
of. borrowing from GB to Vait or vice -versa is available, 
then it needs further investigation to come to a definite con- 
clusion. Now let us examine the arguments and counter 
arguments placed beforehand in order to ascertain what actu- 
‘ally emerges from them. 

A careful study on the findings of Bloomfield will exhibit 
that he has taken for granted the posteriority of GB to Vait 
‘and then taken envisage to prink the arguments accordingly. 
‘This prima-facie out look of Bloomfield has made his obser- 
‘vation blemishing and so in many a occasion his arguments 
‘do not carry weight. Let us behold with attention his argu- 
ments. 

His first observation was ;—GB 2.1.16; 2.2.9; 2.2.12 
‘are nothing but Brahmanized excerpts of the passages of 
Vait 11.1; 15.3; and 16.15-17 respectively. Now in GB 
2.1.16, we come across about the duties of priests, going to 
perform soma-sacrifice. A comparative study between the 
two texts will clearly exhibit that the delineation exercised 
by GB there is however more distinct, clarified and obviously 
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contextual than that of Vait. And it may be safely said 
‘that Vait ‘passage can be better understood there with the 
help of GB. If GB at all borrows the passage from any- 
where then it has taken them from MS 2.2.5, and not from 
thg Vait, where the arrangement is rather brief. Visvavandhu 
in his introduction to Vait text also says that the passage has 
been borrowed by Vait from GB. 

Bloomfield may claim that GB 1.3.19 is purloined from 
Vait 11.15-17, but the well structured passage of GB there 
dealing with diksi-ceremony does not consort with his remark. 
On the contrary, the whole 11th part of Vait which precisely 
dealt with diks& can be better understood with ‘the 
help of the corresponding GB passage. Again Vait 12.1 
wants GB 1.3.22 for proper understanding. 

Bloomfield’s another observation is that Gharma Sikta 
of AVP (3.12.1 etc. also 3.21.1 etc.) is quoted in full by 
Vait 14.1, where GB 2.2.12 cites the sikta by pratika only 
and on the basis of it Vait’s anteriority to GB is claimed. 
But now how far his arguments be accepted if it is said 
that GB being the Brahmana text of the AV does not bother 
to. quote its Samhita in full (Actually when GB quotes 
from AV Samhita it cites by pratika but when it quotes 
from RV or other samhita texts (RV IV, 54; Kath S—34.18 
etc.) it quotes in full, where corresponding Vait (16, 
17 & 18.11) excerpt are fragmentary. Many a deep analy- 
sig of Bloomfield’s remarks will show that his remarks often 
made candidly stand many a time unsound and superficial. 
At the same time intemal evidences placed here hearten us 
ta believe in the anteriority of GB to Vait. 

We prefer to launch for more internal and external 
exidences to establish the relative chronology between these 
two texts. Gonda, the doyen in the Vedic sphere is also 
not much vocal but his references in this regard directs us 
his keen attention in this question. Yet at least two of his 
remarks encourageus to understand his feeling. He, after 
careful inspection of both sides’ arguments prefers to give 
weightage to Caland’s evidences. Again when he remarks 
the second part (of GB) bears indeed more than the other- 
half the stamp. of a regular Brahmana following the order 
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of rites adopted also in the Vait his conception that the 


GB is prior to Vait is well reflected.°* Internally a few 
more evidences may be advanced in order to show GB’s 
anteriority. 


Both GB and Vait, it is certain that have borrowed 
passages from older Samhité and Brahmana texts. Vait, 
besides a number of parallel passages to GB has exercised 
a few expressions words etc. which can be better understood 
with the help of GB and there is sufficient reason to believe 
that Vait has taken them from GB. GB particularly in its 
third chapter (1.3) of the former half makes a desparate 
attempt to establish the position of the AV as one of the 
four Vedas and enhance the supremacy of its Samhita text 
over other Vedas. To do this thing it interprets sacrifice, 
priests, liturgical formalities in its own way and it is doubt- 
lessly its own invention. In order to interpret the AV in 
a new way, it off and on designates Brahman priest as 
“‘bhrgvaiigirovid’ i. AV-vid (brahma bhrgvaigirovid vrto 
yajnam agacchet 1.3.1 ; atharvafigirovir brahmatvam 1.3.2. etc. 
and the same expression is also available in 1.3.4; 2.2.4 etc.). 
This interpretation of Brahman has been exploited by Vait 
many a time (see Vait 1.1; 1.5 etc.). In older Brahmanas 
this meaning of Brahma is not familiar. T.B. interprets 
Brahma in the sense of the lord of earth (bhiipate, bhavna- 
pate etc. iii 7.6.1). Without going to even any deep ana- 
lysis it may be stated the Vait undoubtedly followed to cor- 
responding GB to expedite such expressions. 

Similarly the stitras of Vait like ‘devayajanamityuktam’ 
(11.4>) corresponds to GB 1.2.11, 14 and ‘Viristisamdhinam 
ca’ (Vait 43.45) correspond to GB 1.1.13 & 15. The com- 
mentary of Vait 11.4> clearly states that ‘ityuktam’ means 
‘brahmanoktam’, and here the brdhmana is corresponding 
GB (1.2.11 & 14) as GB explicitly deal with those materials. 
Same is the case with ‘viristi’. 

[ef. ath@to devayajandni—GB 1.2.14] 
[ef. yajfiasya viristamanu....etc. ibid, 1.1.12] 

Besides a number of parallel passages between the two 
texts (for details see Vait VisSvavandu), GB never for a 
single time directly or indirectly hints of any §Srauta text, 


24 GOPATHA BRAHMANA—A CRITICAL STUDY 


whereas the Vait at least in three siitras has briefed of a 
Brahmana-text, what according to the respective commenta- 
ries it is certainly GB text. 

The establishment of fire (agnyupasthapanam, Vait 7.25) 
is stated in the GB 1.2.14 ; following Kathkasamhita 7.15. Now 
if the Vait follows a Brahmana exclusively as it states, not a 
samhita text for the establishment of fire, then it need not 
reiterate to state that it definitely follows GB text. For 
consecration ceremony (Vait 31.1), there is enough reason 
to believe that it has followed the GB 1.4.7 although conse- 
cration, ceremony is told in AB Chap. LJ and in SB Chap. 12 
and GB more or less follows SB text, but changes accordingly 
to give it a shape of Atharvanic character. ait being AV 
grauta text in principle should follow the Atharvanic model 
what is available in the corresponding GB text only. Then 
it should have followed GB in that regard. 

Our most substantive argument rounds on the Vait 43.45 
where the order of sacrifice as the siitra speaks is taken 
from a Brahmana text. The older Brahmana texts like AB, 
TB, §B etc. follow a general order of sacrifice ie. starting 
from agnihotra ending.at soma varieties, but interestingly neither 
of the Brahmana texts did speak anywhere. distinctly about 
the order of sacrifice. It is only the GB which made an 
arrangement distinctly of the order of the sacrifices (athato 
yajfiakramah 1.5.7).5* Then if all other evidences stand refut- 
ed anyway, it is only by this evidence, the postriority of 
Vait can be claimed undisputably. More of it the whole passage 
of Vait 43 where order of sacrifice has been told, follows the 
arder of sacrifice told by GB. Then we can safely claim 
that GB certainly preceded Vait chronologically. 

Darila who comments on Kaugika Stitra of the AV also 
prefers to place GB before Vait. Keéava who attempts to 
prepare an interpretation on Kausika Sitra entitled ‘Av-pad- 
dhati? counts GB as a prior to Vait. Although scholars 
like Bloomfield prefers to establish Kaugika Siitra prior to 
GB text showing some parallel passages between the two 
and adjudging the nature of AV-samhita, which is abounded 
in the nature of a grhya materials still it deserves further 
deep investigation to ratify the right chronology betwéen the 
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two texts. But it leaves no doubt that the GB certainly is 
prior to Vait and perhaps to Kaus too. 


TOPIC V: Date of the GB 


Here, we shall make an envisage to point a few materials 
important to find out the exact age of this Brahmana text. 
No convincing testimony is available from the text itself or 
any other Vedic text favouring a positive clue on the age of 
the GB. If we consider the view of AV parisista (49, 4 & 
5) that the GB originally had one hundred chapters then it 
is not justified to ascertain a date of this fragmental text. 
Yet an approach may be envisaged considering the existing 
portion, though internal and external evidences prove its in- 
completeness. 

It is interesting that scholars so far except patyal, made 
no serious attempt to put the GB/ in a particular period except 
but a scathing remark that it a production of a very late 
date. We have discussed it earlier. Bloomfield feels to 
assign it a production of different ages. 

It is however true that GB is the latest production of 
its genere at the same time it is obvious that it purloined 
many a matter from earlier Samhita and Brahmana texts. 
The reflection of KB is distinctly mentioned in the GB 2.3.11 
where it puts ‘iti ha smaha Kausitakih’. Thus the produc- 
tion definitely comes after KB. For Kamyesti-ceremony 
(2.1.13-15)° it copies verbatim from MS 2.1.10. chapters 
four and five of the former part of GB borrow from SB 
(Chapter 12). We have no doubt that this Brahmana is 
later than AB, KB and SB. 

But certainly the text precedes to Patafijali as Pataiijali 
directly quotes a Karika to define ‘indeclinable’ (avyaya) 
on Panini Siitra 11.38 in his Mahabhasya. (for the Karika, see 
page 18). 

Again Patafijali on Panini 5.2.37 cites a Karika to show 
the usage of dini suffix and quotes “vimmSino angirasah” which 
can be found only in the GB 1.1.8. Thus it makes us to 
‘believe that GB certainly existed before Patafijali i. 2nd 
‘Cent. B.C. ‘ 
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It is again, we think essentially needed to establish its 
relation with Nirukta, which is definitely very complex to 
affirm. Bloomfield candidly remarks GB is later than Nirukta 
on the basis of derivation of a work ‘makha’ which the 
author thinks is quoted by GB from Nirukta. But if we 
compare the expression of the Nirukta passage, ‘etad vai vada- 
titi etc. rgva yajurva yajfhasya samrddham yad riipasamrddham 
yat karma kriyandm (1/16). In GB 2.2.6; 2.4.2 this 
verse is to be found verbatim. Though in AB 1.4.23 & 25 
we come across the similar expression, but the passage there 
omits the word ‘yajurva’. Then without going to any detail 
it may be safely concluded that Nirukta definitely borrowed 
this passage from GB but not from AB and it is needless 
to reiterate that GB certainly precedes Nirukta. Gune also 
believes Nirukta has borrowed numerous passages and words 
from GB. Patyal has enumerated a few words like Patra 
(1.1.2) Samudra (1.1.7) etc. in the GB, elymologies of 
which exhibit. a primitive style of derivation which is certainly 
prior to Nirukta. Similar etymologies in the GB are frequent. 
Now if we accept the date of Nirukta around 5th Cent. B.C. 
then the reduction of GB obviously took place before Sth 
Cent. B.C. roughly 6th or 7th Century B.C., we assume. 

Regarding liturgic exposition, GB has almost nothing 
new, but in former half of it where a few. new original ideas 
like begends on the birth of the AV (1.1) concept of ‘om’ 
(1.1.16.30), survey on Gayatrl (1.1.31-38) etc. are depicted 
which received thunderous applause in the later upanigadic 
period lead us to conclude that this Brahmana was composed 
just before the upanisadic period. Even in a passage the 
text identifies itself with Upanisad—Vedandm méataram savi- 
trim sampadam upanisadamupasta iti brahmanam GB 1.1.38. It 
may be then assumed that this Brahmana text was composed 
not far from upanisadic period. 

Finding the mention of name ‘Dosapati? in the GB_ 
1.1.28, who figured as a Rsi of the beginning of dvapara age, 
Bloomfield finds similarity of the name of ‘Dusin’ a buddhist 
devil and draws conclusion that portion is later than buddhis- 
tic period. But this is highly farfetched as except some 
sort of similarity between the two names the nature, character 
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of the two personalities are quite different. We, however, do 
not come across any buddhistic influence anywhere in this text, 
thus it is fairly pre-buddhistic. Regarding the language and 
the style of GB it does not differ much from SB. 

We, however, reiterate that it is Bloomfield who first 
did most valuable research on GB but regarding the age 
and relative chronology of this text any way his observation 
suffered from sufficient weight and arguments and thus received 
also criticism. But with the advancement of research later 
on a distinct ray of truth is emerging gradually that, this Brah- 
mana is neither a text of very late date nor does it deserve 
such heedlessness but deserves righteous position in the domain 
of Vedic literature. 
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Gayatri has several occurrences in the Vedic texts. Some of 
them are mentioned in the following :—~ 
Rv. UT, 62.10; SV. 1462; VS Il, 35; XXIX. 9; 


XXX. 2; TSI. 5.6.4; IV. L141 ete. to be found also in the 
AB, SB etc. 


Manu-I Sl, 177-182. 


. For detailed discussion see Patyal’s thesis on GB, p.p. LV-LXVILL. 


M. Winternitz : A History of Indiax{ Literature (Vol. I), p. 190- 
M. Bloomfield: AVGB, p. 102. 
Macdonell : History of Sanskrit Lit., Pp. 184, 

Former Group comprises Macdonell, Bloomfield, Winte:nitz. 

V. Vidyavaridihi etc. 

Later group comprises Caland, Keith, D. Bhattacharjee. 

J. Gonda, H. C. Patyal etc. 


. Bloomfield: AVGB, p. 102. 

- Bloomfield OP. Cit: p. 103. 

. Bloomfield OP. Cit.: p. 105. 

- Caland’s Translation to Vait, p.p. IV-V, cited by Patyal, 


pp. IV-V. 


- Keith : Review on ‘Das Vaitsu des AV’ in JRAS (1910), 


p.p. 934-39, Cited by Patyal introduction, p.p. XVIII. 


. See Patyal’s Introduction to GB Tr., pp. XIX. 


Patyal OP. Cit: p.p. XX. 


. J. Gonda: History of Indian Literature (Vol. I Vedic), p. 356.. 
. Gonda OP. Cit: p. 355. 


1. Bréhmanoktam agnyupasthapanam’ Vait, 7.25. 

2. Brahmanokten dikseran, 31.1. Do 

3. ‘Jajfiakramo brahmanat’, 43.452. Do 

athato yajiiakramah / agnadheyam / agnadheyat pirnahutib / 
purnahuteragnihotram / agnihotrad darfapirnamasau / daréa- 
plrnamasabhyamagrayanam / 

agrayanaccaturmasyani / cdturmasyebhah paégubandhah / 
pasgubandhad agnistomah / agnislomatpirusamedhah purusamedhat 
sarvamedhah / sarvamedhad daksinaibantah / daksinabadbhyo 
adaksinah / adaksinah sahasradaksine pratyatistham / te va ete 
yajiiakramah—-GB, 1.5.7. 

See the Introduction of Bloomfield. The Kausika Siitra of the 
AV. p.p. XXII = 
Mention of Siva in the GB 1.2.8 leads Bloomfield to say it is a 
Bréhmaga of Puranic age. (See AV and the GB, p. 105). 


CHAPTER TWO — 


TOPIC A: CONCEPT OF THE TRAYI AND THE AV 


The literary and cultural tradition of India goes back 
to a remote period and no particular date has been assigned 
to the beginning of this tradition though scholars of both 
the East and the West have tried their best to ascertain its 
real antiquity. On the basis of the historical data, so far 
found, it has been more or less proved that the RV. the fore- 
most among the other four Vedas, is the oldest literary com- 
position, not only of the Indian people but also the people 
of the World. Though the significance and importance of 
the AV have been acknowledged, yet it is popular in public 
that this Samhita texts does not occupy any good position 
in the Vedic culture.1 This has given rise to the Trayi-con- 
troversy. Scholars are divided into two groups in this res- 
pect. One group is while reluctant to include it in the 
group of four Vedas, and thinks that the ward Trayi means 
the three Vedas i.e. the RV, the SV and the YV, then the 
other group refutes this objection and tries to justify their 
stand-point, citing examples from the Vedas and other Srauta- 
texts. Here we shall try to give a picture by discussing the 
arguments and counter arguments of both sides and then 
show our view point. We think this discussion will be fruit- 
ful in order to ascertain both the historical and the mythologi- 
cal origins of the AV. It will be worth-while if we try to 
look for an analysis together all its internal, external and 
historical aspects. 

We remember, in this regard that this controversy is no ° 
doubt very old. Sayana had to endure spells of those ques- 
tions regarding Trayi-concept. We shall see first how does 
he look to this controversy. Sayana, at first points out the 
arguments raised by the Pirvapaksins and after refuting 
them places his own opinion. He assembles all these argu- 
ments and counter-arguments in the introduction to the com- 
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mentary of the AV.2 He quotes from the various Vedic texts 
frequently. We point some of them, where the AV has not 
been accepted as a Veda. 


(i) Yajham vyakhydsyamah | sa tribhirvedair vidhiyate. 
(Satya 1.1). 

(ii) Trayo veda ajayanita; reveda evagnirajdyata, ya- 
jurvedah vayoh, samveda Gdityat. (ABV. 32). 

(iii) rcah s@mani yajfiire, yajustasmdadajayata. 
(Rv, X. 90.9). 


Sayana points out a few more references from T.B. (III. 
12.9.1; I. 2.1.26), where he does not get any reference of 
the AV. 

From these abovementioned references and other argu- 
ments poised by the Pirvapaksin, the latter concludes that 
the word ‘Tray?’ does not include the ‘Av-Samhita’ into it. 
According to Sayana the solution may be offered in the fol- 
lowing manner. 

Rk performances (Hotr karma) are done by the RV; 
yajuh-rites are performed by the yajurveda; duties of the 
Udgatr-priests are performed by the Sdmaveda. Then by 
how will the Brahmakarmans be performed? Then, there 
must be another Veda to perform Brahmakarman, and that 
Veda is certainly the AV, he concludes.? 

In the GB I.3.2, there lies a reference, where it has been 
stated that the Atharvangirasa performs Brahman-rites.* More 
of it, it has been stated there that the first three Vedas per- 
form one-side of the sacrifice while the Brahman-priest per- 
forms the other-side.5 He quotes more from there to ascertain 
the position of the AV in the Vedic tradition. Sayana refers 
Visnupurana, Matsya-purana, Maéarkandeyapurana, Nitisastra, 
AV parisista, Br. Up to support his opinion.7 We shall 
examine his viewpoint later on. 

Now let us see its historical grounds.® Historians think 
when the Vedic Indians first used to dwell on the banks of 
river Sarasvati, we come across the name Atharvan priests. 
To the Iranians these ‘Atharvans’ were ‘Athravans’ who were 
chiefly the ‘fire priests’, To the earlier Vedic people, these 
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priests were also the ‘protectors of fire’, who had their own 
‘Agni-sarana-kaksa’. \t turned later on in ‘Gdrhapatydgni’, 
Both in ancient India and Iran, these priests had the magical 
power to recover ‘child-birth’, ‘love-making’, peace, rainfall 
etc. Another type of priests was engaged to prepare spells 
and charms to kill enemies and protect kinsmen. They were 
called ‘Angirasas’. For These two types of priests, their 
Veda was entitled ‘Atharvangirasa’. 

Albeit this observation is not wholly true, as it will be 
examined afterwards, yet the importance of this observation 
can never be denied. 

Another scholar, who also has tried to solve this prob- 
lem, concluded that the AV did not exist in early Vedic 
and Brahmanic periods.® Here in brief, we represent his 
observation. 

According to him, for a long period the AV as a samhita 
text was unknown to the Vedic people. In the whole Vedic 
literature, albeit we come across several times the names of 
Atharvan-priests, but we do not find any strong evidence, 
what can confirm us about the existence AV samhitéa. Even 
in the famous Purusa-Sikta occurred in the tenth Mondala 
of the RV, does not mention the name of AV samhita. 

In the early Brahmana-ages, no trace of this text is 
met with; neither the AB nor the TB makes any reference 
of this Veda, on the contrary various references compel us 
to believe that during that period AV did not come into 
being ; as the scholar opins. (Yamrsayastrayt vidye viduh, 
reah saimani yajumsi etc., quoted from AB by H. Banerjee 
in his introduction to RK. Samhita edn. of Haraf). 

During the period of the Upanisads, as Dr. Banerjee 
observes, the Av. got distinct recognition only in later-upani- 
sadic period. The cha.Up, Br.Up, in their early chapters 
refer to the first three Vedas by the word ‘Trayi’ and sur- 
prisingly do not mention about the AV text. (deva vai mrtyor 
vibhyatas trayim vidyam pravifat—cha Up. J.4.2). The Jater 
chapters of the Br. Up of course mention the AV along with 
other Vedas.1° The Mund Up of the AV obviously discards 
the concept of ‘Trayi’ and refers directly to the four Vedas 
along with other Vedangas.%! 
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The western scholars are also in favour of placing this 
Vedd,in a rather latter period than that of the RV.22. Accord- 
ing to Bloomfield the content, language and style of the AV 
are brahmanical. Macdonell also supports his opinion.?8 

Westerners have their own way of interpretation. Though 
we cannot always refute their external evidences, yet there 
are enough evidences to prove that on several occasions, they 
fail to understand the real essence of Vedic literature. Prof. 
S. Bali in his introduction to Whitney’s AV translation has 
categorically shown it.1+ 


Before illustrating our own way of interpretation, we 
shall try to deal in a very brief way the shortcomings of those 
previous concepts. The main defect of Sayana’s commentary 
is that, they are not always based on sound arguments. Most 
of his citations are extracted from the GB and the Upanisads 
of the AV. Thus, to cite examples from the AV. Brahmana 
and Upanisads to justify the existence of the AV itself cannot 
be always accepted as strong evidences. 

H. Banerjee’s evidences are not always free from mis- 
takes. As for example, he says that there is no reference 
of the AV text in earlier texts and Brahmanas, and in, support 
of his contention he cites examples from TS. But actually, 
in the TS, there is reference of the AV text.1 


The AV probably received its final redaction during 
the later mantra-period.1® Westerners observations as Bali 
points out are in most cases based on fanciful imagination.1” 
It has been shown there that their expositions are sometimes 
self-contradictory.1* Their assessment, though can never be 
underestimated, yet cannot be always accepted. We need not 
reiterate them anymore because details of it has been made 
by Bali. Now we shall try to solve the problem from other 
standpoint. 

We think the concept of ‘Tray? and the inclusion or 
exclusion of the AV in it cannot be determined in that way. 
So if we focus our attention to some other aspects, a new 
imfit on this age-old controversy will be seen. Sdyana has 
taken the term ‘Trayi’ not in the sense of three Vedas, but 
in three Vedic objects. Sayana, practically has shown no 


3 


34 GOPATHA BRAHMANA—A CRITICAL STUDY 


references from earlier Vedic texts. Actually the clue of the 
solution lies elsewhere. 

Indian life and culture in social life once revolved round 
the ritualistic practices, which had its foundation firmly on 
sacrifice (yajfia). SB declares sacrifice as the greatest piece 
of work (cf. yajfio vai Sresthatamam karma S$B_ 1.7.1.5). 
The various Srauta siitras and Dharma-siitras centred the 
religious performances and glorified sacrificial rites. To per- 
form sacrifice was to profess religion. Jaimini declares that 
the entire Veda should be looked upon in the context of 
sacrificial and ritual practices.2° There are scanty references 
in the Rk-texts and earlier Brah-texts, where they are reluc- 
tant to include the AV in the Trayi group on account of AV’s 
lesser involvement in the sacrifice. 

AV possesses a composite character, which has made 
it different from other three vedas in content and culture. 
This line of demarcation is so pronounced that for that reason 
it has been alienated from other three vedas. The first three 
vedas comprise a common chain of character. It can be 
characterised as Srauta-culture. It is based chiefly on chap- 
lain rites. This anything outside the sacrifice did not get 
any footing at that time. Albeit the AV represents a fairly 
ancient character and though according to Max Muller?! its 
recognition in an earlier period is an established fact, still 
early vedic texts do not include it in the ‘Tray? group, for 
the AV has little contribution in priestly religion. Macdonell22 
asserts that the ceremonies were primarily unconnected with 
it. Then, the AV remains hopelessly outcaste in Vedic érauta- 
culture. Sacrifice was once so important that even Sayana 
commented upon on YV first, for that veda has a greater 
tole in dealing with sacrifices. 

Thus, it seems clear that the AV was essentially un- 
connected with Srauta-ristes and its connection with various 
Srauta-rites is a later development. Its subject-matter has 
been divided by Bloomfield into fourteen heads.23 During 
the later Vedic period when the sacrificial paraphernalia gradu- 
ally began to fade out then the subject-matter of the AV 
gained its ground. Household rites, prayers, benedictions, royal 
rites which are such elaborated in the Av got better recogni- 
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tion in later vedic period and so the mention of the Av 
becomes frequent in later vedic texts. Again Indian tradi- 
tion accepts the four-veda concept and vedic scriptures speak 
the importance of the AV, if we remember the verses of cha 
up, or Br. up verses.2* Thus, the non-mention of the AV 
in the famous Purusa-siikta of the RV, or in other Vedic 
texts do not necessarily prove that this veda did not exist 
at that time. It may be mentioned here that even the AV 
itself rarely alludes to it in earlier chapters. It first speaks 
its title only in chapter X (X.7.20). Now if the concept of 
Trayi is thought from this viewpoint, then there will be no 
biasness at all in anyside and the AV will certainly get its 
own rightful position ; neither as a veda of the non-Aryans 
nor as a veda of the later period that struggled hard to have 
an access into the traditional vedic fold. 


The Three Great Rsis of the AV: 


It is a unique feature in the case of the AV that this 
veda has been designed under various titles. Prof. Bali has 
accounted a list of such titles.2° Among them the Atharva- 
veda, Atharvangirasa, Bhrgvangirasa, Brahma-veda are men- 
tion-worthy, because they are associated with the three great 
seers and AV priest respectively. To ascertain the position 
of the AV and to find out its origin it is necessary a brief 
discussion on these great rsis who delivered sufficient contri- 
bution to the final redaction of the AV. 

Atharvan :—The oldest title ascribed to this fourth Veda 
is Atharvangirasa (AV. X. 7.20); the name to be found at 
the head of the all manuscripts of the Saunaka-samhita.2® It 
is a dvandva plural of two seers, of which Atharvan is prob- 
ably older. The name Atharvan occurs fourteen times in 
the RV and several times in the AV.2? It does not occur 
in books II-V, once each in books VIII and IX; four times 
in three hymns of the book VI, the other references occur in 
books I and X of the RV.*® Nearly half of the AV hymns 
are attached with this seers. Though this priest was chiefly 
a fire-priest in general, yet some other characteristics of this 
seer can be seen in those texts. In Avestan scriptures we 
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get the name ‘Athravan’ in the sense of fire-priest. In very: 
general terms RV 1.83.5; X.92.10; AV XIX.4.1. speak of 
the Atharvan mythically as the fire-sacrificer. This mythical 
figure is associated with various gods. Indra is his patron.. 
Brhaddeva Atharvan invokes Indra in RV X.48.2 ; X.120.9 ; 
and AV V.2.9. His relationship with Varuna is more im-port-- 
ant. Varuna who presents the cow to Atharvan (AV VII.104 ; 
V.11.1), is also regarded as his father. (AV V.11.11). In this 
regard we may remember the GB.1.3-4, 7 where from Water: 
which is the creater of Varuna or Varuna itself is the progeni-- 
tor of Bhrgu, Atharvan seers. Atharvans are the singers and 
worshippers of Savitr (cf. VI.1.1.). In the AV IV.37.1 
the seer being connected with plants drives away the evil 
spirits. Hillebrandt, who searches the identification of this. 
seer, thinks Bhrgu and Atharvans are identical or at least. 
closely connected, though he is not happy with his asser- 
tion.” Thus the Atharvan so far we see has a mixed character- 
in the Vedas. 

Angiras:—The Vedas and the Brahmanas take them 
more or less as a group of individuals. In the RV, they 
are mentioned as many as sixty times; two-thirds of which 
are in plural. In the RV. they occupy a good elevated posi- 
tion. Theoretically it would be possible that “Angiras” was 
the mame of those gods who were degraded to the level of 
heroes ; on the other hand, it is also possible that these gods 
were elevated to heaven from the Vedic families2° They 
are once mentioned as the fathers of the Atharvans and’ 
Bhrgus.*? In the AV XVIII. 4.13, they are the followers 
of the rta, through which they make the sun rise and spread 
out the earth. In TB IJ.1.1.1, they are even antagonists. 
In the AV texts the Atharvans and Angiras are differentiated 
in such a way that bhaisajyani and Santa fall to the share 
of the former and abhicdra to the latter.82 In the AV texts, 
they are the prescribers of expiations invokers of various 
gods, offers of daily libations and givers of success in dice: 
(AV IL3 ; VII.52 etc.). Yaska derives the title Afigiras from 
‘flames of fire’. In the RV 1.31.2 they have been stated as 
the sons of two mothers, who according to Sayana are the 
two pieces of fire-wood. 
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In the legends of Brahmanas, the Angiras are often men- 
itioned as connected with Adityas. In TMB XXIV.2, they 
celebrate together a sattra of thirty-three days, where the 
Adityas perform a sacrifice of twenty one days and the Angi- 
ras, a sacrifice of twelve days. More observations in this 
regard have been pointed out by Hillebrandt.3? Actually 
the Angiré is the name of an ancient family which had parti- 
cular traditions in cult and in myth.3* 

Bhrgu:—Bhrgavas are another group of seers and 
mythical beings who have close relation with other two priests. 
May be they had close relation with Angiras in early Vedic 
‘period, but in later Vedic period there is a tendency to 
‘identify the two names, but it can hardly be accepted what Hil- 
lebrandt observes.*> They are mentioned twelve times in 
‘the Agni hymns of the RV, which lead ug to believe that they 
were chiefly connected with the communication of fire to 
men.’ In the AV V.19.1 it represents the name of a special 
‘tribe. He is described as being produced and adopted by 
‘god Varuna in the AB III.34.1 He is the son of Varuna 
(bhrgur vai varunih) in the SB XI.6.1.1; TA IX. 1.1.6. In 
the GB also there is a hint in direct relation between the 
‘god Varuna and Bhrgu (cf. GB J.1.3-0). Macdonell has 
derived it from the ./bbrj means ‘to shine’ and thinks 
its meaning ‘shining’. But in the GB 1.1.3, we come across a 
different meaning from that same root. It derives Bhrgu 
‘from that .f/bhrj—means to roast; to dry up. The second 
one is definitely newer one. 

Albeit Hillebrandt is not ready to accept the identifica- 
‘tion of the rsis, yet a common outlook is not improbable 
Hillebrandt himself has cited examples from the RV, where 
‘the Angira and Bhrgu are identified with each other.S? Actually 
‘a careful :persual will show that three seers originally belonged 
to a common priestly family. They seemed to be all fire- 
‘priests. But later on, particularly in AV period they got a 
composite character. Particularly The Angirés and Bhrgus 
‘became inseparable. Yet the westerners®® have taken those 
two seers ic. Atharva and Angira as faving two distinct 
connotations. The former is taken as ‘bhaisajyani’ or ‘santa’ 
‘and fhe later one for ‘abhicdra’ or ‘ghora’. They have desig- 
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nated it as a Veda of varied collection of sorcery, witch-craft, 
hostile, popular beliefs of good and evil spirits, ghosts. medi- 
cal remedies and various magical elements. The westerners 
have painted a rather primitive portrait of this Veda to prove 
that it is a Veda of the primitive people. But all these 
allegations have little truth. We shall discuss it in the follow- 
ing, but we want to state here that the imagination of the 
westerners cannot be supported from the character of the seers, 
who are closely associated with the final redaction of the AV.. 
Their characteristics are depicted above, but they in no cases. 
can be told the redactors of a Veda of unholy, magical 
character. 


It seems that such free style interpretation of the AV 
by the Westerners is not supportable from another point of 
view as Bali thinks. He has strongly objected such western 
interpretation. According to him this type of interpretation 
on their part has given birth to a shameful image of the AV 
which is not truly convincing.3® In this regard he points 
out two words ‘abhicaira’ and ‘yatu’. These two words, ac- 
cording to him have been wrongly interpreted by the modern 
westem Vedists, owing to their fallacious understanding of 
the words. He*° finds out that the word ‘abhicdra’ has been 
occurred four times in the AV (cf. VIII.2.26 ; X.3.7 ;.X1.1.22 5. 
and XIX.9.9). And all these occurences, Sdyana has inter~ 
preted them in the sense of ‘Killing’ or ‘Violence’. In the. 
prologue of the AV Bhasya (p. 16.2), he understands some: 
kind of ritual to produce negative effect. This negative 
effect is not very clear. But the acts of the AVn priests do 
not permit us to believe in such a situation, where ‘abhicdra’ 
means magic yatuvidya and Angiras are the propagators of it, 
preaching heinous acts. 


The word ‘abhicdra’ has never been used in the sense 
of ‘unholy magic’ in the Vedic texty as shown by the Western 
Vedists. Bali*! concludes that all these misfindings are prob- 
ably due to the free style interpretation of the later siitra- 
texts like KausS and Vait. Bloomfield‘? in his book quotes 
from the GB 1.2.21 (yci yajusi sémni Sante ‘tha ghore’) and 
SB X.5.2.20 to support the view that the AV has an unholy 
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part i.e. magical portions, which is supported by the word 
*Ghora’. 

But a careful study will show that these be-smearings 
are not wholly true. Nowhere in the GB we come across 
with such expressions which mean that the subject matter of 
the AV is full of unholy magic or unholy spirit. On the 
contrary, there are frequent references in the GB, where the 
word ‘Angira’ has been used in the sense of ‘holy’ (Santa), 
the knower of Brahman and the AV is a Veda of covering 
everything ; of supreme quality.* Pre-eminence of the AV 
over other three Vedas clearly shows the true subject matter. 
We refrain from further reiteration here, because it will be 
dealt with later on. 

Bloomfield’s citation from SB (X.5.2.20) where the word 
‘yatu’ as he explains in the sensa of ‘magic’ is similarly funny. 
Sayana, but has used the word in the sense of ‘human being’ 
there what we think more traditional. Again in the supple- 
mentary commentary of that portion, Harisvamin has explained 
the word ‘yatu’ as ‘heaven” and ‘yatuvid’ as ‘knower of heaven’ 
and then the ‘Atharvanic.# It is indeed surprising how does 
Bloomfield ascribe the meaning as ‘performers of unholy magic’ 
by the word ‘y&tuvid’. It is certainly a later development. 
If we go through the mantras of the AV under the heads of 
the Angira-seer we shall find that there are so many mantras 
relating to good deeds which its Brahmana supported tho- 
roughly. There are obviously magical portions in the AV, 
but they are secondary in nature. 


The AV in the GB: 


The position of the AV in various Vedic texts and 
the character of it have been told already. But it is interest- 
ing to note that the origin of the AV has been nowhere 
mentioned. If the famous Purusa-siikta of the RV (X.90.9) 
is taken as an origin of first three Vedas, then there even 
we do not find the name of the AV text. Scholars are at 
a loss to ascertain the date of this text, albeit the mention 
of the name (we have shown earlier) of the AV is quite 
frequent in the Vedic literature. But in the GB we find a 
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mystic -birth episode of this Veda for the first time. Older 
Brahmanas while are just silent in this regard, then it sheds 
some sort of light to find out its origin. This description 
is more or less original.*® 

The text of the GB consists of two parts. First part has 
five chapters and the following part has six chapters. Each 
chapter consists of numerous passages or sections. The text 
opens its account with the origin of the AV. First twelve 
sections have been devoted to delineate the mystic origin of 
the AV. The entire cosmogony is fairly original, though 
some similar passages of other Vedic texts are not unavailable, 
and they will be shown accordingly. Creation of the cosmc- 
gony begins with a legend and according to Bloomfield, the 
style of narration is Upanisadic.*® (Neuter) Brahman wishes 
to produce a second one of his own by himself and thus then 
he begins to toil himself (GB 1.1.1). Frem his utterances 
‘true wisdom’ (suveda) comes out and from that ‘suveda’ 
comes out sweat (sveda). (1.1.1). Again he starts hard 
toil and from his toil were created, flow (dhara), wife (jaya), 
son (putra) and water (apah) (1.1.2). Each title has come 
out from their derivations. (e.g. dhara from dharayisyami ; 
jaya from janayisyami; putra from punnat etc.). Brahman’s 
seed falls on the created water (1.1.3). That water is again 
toiled and that is again divided into two parts. Of the two 
divisions the extremely saline water becomes the ocean and 
the other drinkable part again goes under hard labour and 
the seed in that water gets roasted (abhrjjyata) and from 
that roasted water Bhrgu is produced. (1.1.3). 

Macdonell in his Vedic Mythology has derived the word 
Bhrgu from the ./bhrj meaning ‘shining’ without citing 
the source. Probably he echoes from MW, where the Bhrgus 
have been taken as a mythical fire-race. There the deriva- 
tion is grammatical, while the GB it is more or less etymolo- 
gical. It derives the word from ,/bhrj means ‘to dry 
up’ or to roast. In the same toiling effort an Atharvan rsi 
is produced (1.1.4) ; just twisting letters (tad yad abravid 
atharvan. nametdsvevapsvanviccheti, tad atha va bhavat 1.1.4). 

Brahman vanishes after creating Bhrgu (I.1.3). This 
seer, after taking birth begins his journey towards all direc- 
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tions one by one and at last when he sees earth below he 
finds the Atharvan rsi*7 The AV is truly the Veda of the 
earth has once again been suggested in such depiction, we 
think. Celestical regions are prayed by other three Vedas, 
while this Veda only looks forward to this world of human- 
living. When the Atharvan rsi is born, then from him ten 
another Atharvan seers are produced. This first Atharvan 
is identified with Prajapati (1.1.4). Another ten seers are 
produced from those ten and these twenty seers are the pro- 
ducers of twenty chapters of the AV.48 Thus we come across 
a legend regarding the creation of the AV for the first time. 
Bloomfield also supports this opinion.” In this way it may 
be supported that twenty chapters of the AV are its integral 
parts, though it has been found by some scholars that the 
twentieth chapter of the AV is a later interpolation and not 
an integral part of the original text. 

As the Atharvan has got a mystic character, so also the 
Angira. Brahman’s seed falls on the ocean and it becomes 
the lord of the ocean and gets the title Varuna. He, later on 
gets the title ‘Mucyw’ as he sets free (the people ?) from the 
ocean and this ‘Mucyw’ later on becomes ‘Mrtyu’.® From all 
parts of the body (Angebhyah) of that much-toiled Varuna 
fluids (rasah) extricate. And those body-fiuids achieve the 
title of Angira®! that Angira is a rsi and from whom Brahman 
produces a number of seers and from them the Angiro-Veda 
was produced.5? 

From these two above-mentioned legends it becomes evi- 
dent that the AV text has two separate components as also 
hinted by Bloomfield. But at the same time we cannot agree 
with him in regards of the subject-matter of the two parts. 
The AV has no such sharp demarcation in regards of the 
subject-matter.5+ 

A few sections (9-15) of the chapter I of the first book 
deal with a detailed account of the cosmogonic creation. They 
depict that all earthly materials, four Vedas, five Upa-vedas, 
all Vyahrtis Mahavyahrtis, moon, stars, twenty-one sacrifices, 
the syllable ‘om’ have been produced by those two seers 
with the help of the AV. The narration is wholly mystic 
Here, for the first time we find the mention of twenty-one 


42 GOPATHA BRAHMANA—A CRITICAL STUDY 


sacrifices (GB 1.1.12) against the five general divisions of 
the sacrifices. We shall discuss it in detail later on. The 
narration is also in that typical brahmanic manner. He toils 
and toils himself hard. He creates moon from his mind, 
stars from his nails, trees and plants from the body-hair, vari- 
ous gods from vital airs ete. (vide GB 1.1.12).5 A mystic 
identification of the various gods and others with various 
objects are also evident; eg. Agni was the Hotr, Vayu 
the Adharyu, Sirya the Udgatr, Moon the Brahman, Parjenya 
the Sadasya, trees and plants, the sacrificial priests, Visve- 
devah, the Hotrs and the Atharvangiraso the protectors etc.5* 
(GB 1.1.13). Here we come across about the healing of the 
sacrifices by various objects, by which the sacrificer heals 
the sacrifice. It is interesting to note here that the mention 
of the metal iron is to be found for the first time here (raja- 
tena loham, lohen sisam etc. ibid 1.1.14). This Brahmana 
depicts that if this correction (or healing) is done and expia- 
tion is observed in the sacrifice, then none suffers or nobody 
goes (immature) death and being the ‘Kamacdra’ (to do any- 
thing what he likes), he shines in all worlds.57 

In this way we come across a mythological creation of 
the Atharvan and Angira-seers, their Vedas and the whole 
cosmogony. This depiction is an original contribution of the 
GB in the sphere of the Vedic range of literature. 


Purdnic Sources : 


Though the Vedic literature except the GB, maintzins 
unnatural silence about the source of the AV. yet there are 
some references in the Puranas about its source. 

According to the Visnupurana 3.6., the illustrious sage 
Sumantu is the first knower of this Veda. He teaches it to 
his disciple Kavandha, who making it two fold communicates 
to his two students ; Devadarfa and Pathya. Of the disciples 
of Devadaréa, who have their own branches of the AV, Paip- 
palada is one of them. Of the disciples of Pathya, Saunaka 
is prominent. All of them possess separate branches of the 
AV. Saunaka divides his Veda into two and teaches to 
Babhru and Saindhya-Vayana (Wilson’s Tran. P-285). 
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R. Mitra in his book®§ refers two more puranic referen- 
ces. The first account is thus :—The AV is the production 
of the mythological person Brahma, who teaches it to his 
eldest son, Atharvan. He teaches it to his pupil Angira. 
From these two seers the Veda gets the title ‘Atharvangirasa’. 
Mitra refers another account from the ‘Bhagavata-Purana’ where 
Vyasa, the puranic sage classifies the Vedas into four and 
the fourth part, he teaches to Atharvan. Atharvan imparts 
lessons to Sumantu, and the latter one to his pupil. As this 
Veda is first taught by Atharvan, so it gets the title ‘Atharva- 
veda’. It is a matter of fact that these puranic sources, 
directly or indirectly suggest the nine schools of the AV. We 
have discussed it earlier. 

To wind up our discussion, we want to stress on the 
fact that this narration about the creation of the AV, and 
other objects are original with the GB; its Brahmana never 
supports this Veda is full of witchcrafts, magical elements, 
sorcery and there is no sharp division between two priests, 
in regards with their acts, though in the AV both opposite 
types of elements exist. 
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TOPIC B: DISCUSSION ON ‘OM’ 


Om in the Older Vedic-texts : 


The concept of ‘om’ and its connection with Brahman, 
the all pervading lord is well-known to the students of the 
vedanta system of philosophy and it needs no fresh discussion 
on that line. In the later Vedic period when the complicated 
technicalities of the rituals begin to fade, the philosophy of 
monotheism then gradually becomes dominant, though they 
have their germs in the older Vedic texts. But during the 
period of the Upanisads, the concept of Brahman, the supreme 
power, the only spirit behind everything finds its own way 
in a dominating manner. And interestingly this Brahman 
becomes identified with a monosyllabic word ‘om’. This two- 
lettered monosyllabic word is surprisingly less evident in older 
Vedic texts. We shall search on it later on. In course of 
discussion it will be seen that the concept of ‘om’ did not 
appear in such a great form in older Vedic texts. Its position 
was not the same with Brahman as we see to-day. Interest- 
ingly both the words ‘om’ and Brabman go under changes of 
meaning and they were not identified with each other at early 
stage. In earlier Vedic age both the words did not have the 
same-meaning. Now we see the concept of the both words 
in early-Vedic-age. 

In the RV., there are several references of Brahman but 
there is little information about ‘om’. Both of them have 
never been used in the same sense. 

Philosophical concepts are not rare in the RV. Particu- 
larly the Tenth Mandala of the Sambhit-text is rich in philoso- 
phical aspects. A number of hymns are to be visualized there 
and in other chapters where this theme is evident. They 
include specifically the famous Purusa-siikta, Hiranyagarbha- 
stkta, Devi-sikta, Nasadiya-siikta, Surya-siikta, etc.t 

Numerous references of such philosophical hymns to the 
doctrine of mono-theism are to be found in each and every 
Mondala of the RV. Surprisingly we do not find any attach- 
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ment of the philosophical word ‘Brahman’ with these hymns. 
Other agents have worked the function of Brahman ; e.g., the 
sun, which has been sometimes said the soul and great power 
of this world The same thing will be seen also in other 
suktas like Hiranyagarbha-stikta, Devi-sikta etc. They are 
sometimes the creators ; sometimes the protectors or the true 
spirit behind the universe, but in no cases the name of Brah- 
man has been attached with them. This leads us to assume 
that ‘Brahman’ as a great power or creator is a post Rg vedic 
development. 

The AV is the second largest and important samhita- 
text both in volume and theme in the Vedic literature. It 
also possesses valuable speculations on philosophical aspects. 
There we find the frequent occurrences of Brahman in various 
senses. It has been shown by Shende that the nature and 
meaning of this word ‘Brahman’ have gone under various 
changes in different stages. There also we find little rela- 
tion and identification of Brahman with ‘om’ in the same 
sense. Let us now point out the observation of Shende in 
this regard. 

According to him the word ‘Brahman’ has been occurred 
230 times in the AV.2 It is accented on the first syllable 
when in neuter and it is masculine when is accented in the 
last syllable. He also clarifies the different senses in both 
cases.* 

According to him® this word has been primarily used in 
the sense of magic formula. He shows it by citing examples 
from the text. His further observation denotes that the word 
sometimes signifies ‘sacrifice’. In this context he points out 
that the ‘savayajfia’ is a simplification of elaborate sacrifices 
in the AV, where Brahman is personified and it forms the 
various parts of the various offerings.® Brahman also stands 
for priest-hood, as he finds.” Shende believes in the evolu- 
tionary nature of the word Brahman. To quote with his own 
words : ‘in the next stage, the word signifies the power or the 
spirit behind all creation’ and to support his view, he cites a 
number of verses from the AV text.2 He also categorically 
designs the meaning of the word Brahman in four consecutive 
stages® :— 
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a) Magical power act, 

b) Power comes out from the savayajiia, 
c) Ruling power behind universe, 

d) The AV-Brahmaveda. 


Shende quotes a number of opinions from various scho- 
lars to show a variety of derivations of the word Brahman.’ 
Prof. Roth derives it from ./Brh, meaning ‘to strengthen’. 
Deussen thinks the meaning of the word as ‘spiritual power or 
prayer’. M. Haug Counts it from the jbrh meaning 
‘to grow out’. Hillebrandt connects this word with the Irish 
word ‘bricht which means ‘magic’. Oldenberg defines the 
meaning of the word as ‘belief in a mysterious magic of fluid 
filling the whole universe’. 

Now it becomes evident from the abovementioned mean- 
ings of the word ‘Brahman’ that this word went under various 
changes of meaning in the Vedic period. We also see here 
that the meaning of this word ‘spirit? or ‘power’ as we come 
across is a contribution of the AV samhité and Brahmana 
literature. Here also we think if the verses quoted above 
are examined critically, then it will be seen that ‘magical 
elements’ are absent in those verses. For example, let us 
take a few verse, as mentioned by them (AV XIX.9.3). Tran- 
slation has been made by Whitney. The meaning of the 
verse (AV. XIX.9.3) runs as follows—This speech, that is 
most exalted, divine, sharpened by Brahman, by which is pro- 
duced what is terrible (ghora), by that be there appeasement 
for us’ (p. 784). Nowhere the translator has found the 
meaning ‘magic’ for Brahman. This will be evident in most 
verses. So it is needless to multiply the examples. The 
sense of ‘magical act’ gets no good ground in the AV as it is 
claimed. For the true sense, the AV finds out first the great 
power in the Brahman, though it goes under the evolutionary 
changes in various stages. 


‘Om’ in the GB: 


It has already been stated before that ‘om’ is a familiar 
concept to the students of Vedanta system of philosophy. Upa- 
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nisads extol this doctrine solely. Vedas, even the earlier 
Brahmanas have fewer references to this mighty word. AB & 
SB and the other older Brahmanas surprisingly have very 
little occurrences of this syllable.4 Cha Up asserts: the fact 
that the Udgatr priest should start singing after worshipping 
‘om’.? Jt leads us to think that at the time of that Upanisads 
‘om’ has got firm footing in the Vedic thought. It may not 
be very much exaggerating if we say that such sacred exclama- 
tion chiefly starts from the discussion of it in the GB. GB 
is the first Brahmana in the Vedic literature and also the only 
Brahmana which deals with this concept in a detailed man- 
ner. It clearly brings out the form, nature, and spirit of this 
word. Bloomfield, then identifies it with ‘Pranava Upanisad’. 
Fifteen sections (1.1.16-30) of the GB are devoted to the 
interpretation of this word. It goes without saying that the 
philosophical aspects of the later Upanisads and other religious 
literatures owe to a great extent from this Brahmana in regards 
with their discussion on the sacred syllable ‘om’. Now let 
us see the position of ‘om’ in the GB. 

For the sake of convenience of the discussion on ‘om’, 
the aspects may be classified under following heads : 


a) Creation of ‘om’. 

b) Nature and characteristics. 

c) Mighty exaltation of om and supremacy of the AV. 
d) Philosophy of om. 

e) Grammatical and linguistic approach. 

f) Conclusion. 


a. In this Brahmana, we come across a legend regarding 
the birth or creation of om. According to this Brahmana 
text! (neuter) Brahman creates (masculine) Brahman on a 
lotus leaf in a lotus pond. The latter one being created 
engages himself into thought—‘by which single syllable do I 
perceive all desires, all worlds, all moving and stationary 
beings’? Through severe penance he realises that all this 
has been possible due to ‘om’ of two letters, four moras, all 
pervading, pre-eminent unchangeable Brahman.* It is rather 
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revelation .than creation. Thus is described the creation of 
om in the GB. This description is though typically brahmanic, 
yet it is original in nature. 

b. The all creating and all pervading concept of om has 
been so distinctly portrayed there that it should not be un- 
justified to assume that this portrayal has greatly influenced the 
later Upanisads, which deal with this sacred syllable. Several 
sections (17-23) have been devoted to glorify its pervasiveness. 

This syllable consists of four moras. Each mora is 
glorified with qualities of a great variety. Four sections (17- 
20) of the GB deal with these qualities of those four moras. 

Section 17 speaks of the aspects of the first mora of 
this sacred syllable. As it describes, there are earth, fire, 
herbs and trees, the RV, the vyahrti bhuh, the metre Gayatri, 
the trvit stoma, the eastern direction, the spring season and 
the sense organ tongue. Likewise the first mora, from other 
‘three moras also are produced a great variety of objects in 
‘the same manner. The three following sections (18-20) deal 
with them where the production of other Vedas, directions, 
gods, vyahrties, seasons, metres, stomas, sense organs etc. are 
told. Here, we only mention the section 20 ; where the crea- 
tions of the fourth mora are depicted for it has some special 
significance. 

Out of the fourth mora (Sec. 20), come into being, the 
moon, the AV, the stars, ‘om’ itself, the Angira, the seers, the 
vyahrti janat, the metre anustubh, ekaviméa-stoma, southern 
direction, autumn season, the spiritual mind and the mind 
which receives knowledge. A careful watch will discover 
that this section speaks of such things which are mainly related 
with the AV; ie., the seer, the sense organ the moon etc. 
Thus we find an integration of aspects. 

All these productions come out from the four moras of 
the vowel part of the syllable. From the consonantal part 
‘m’, another great variety of things is produced. They 
are as follows :—Itihasa, Purana, and other literary works, 
vyalrties like, vrdhat, karat, ruhat, mahat, tat, the metre vrhati, 
Hemanta and Winter seasons, music, dance and other fine 
arts, 33 stomas, sense organ ear etc. are produced from that 
mora.© In a word both these letters create everything. Such 
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nature of ‘om’ is prevalent in later Upanisads:. “They prob=. 
ably get under influence of this portion of the C s 
been said in that Brahmana text that a Brahmana-priest who 
wants to heal the sacrifice should do it with the recitation of 
‘om’ before and after the sacrifice.1* To glorify this syllable, 
it has been said that the desires of a sacrificer get fulfilled, 
who recites it for a thousand times.’7 To identify the ‘om’ 
with the Vedas, it has been said that the om is the RK in 
the RV,-yajuh in the YV, Sam in the SV, and the central 
power of all the literary scripts..* Thus an all pervading, 
all creating character of ‘om’ is revealed before us. 

c. The nature of ‘om’ as treated earlier establishes its un- 
limited capacity. It is the supreme power in the universe 
as one of the sections of the GB asserts it.9 We have also 
seen earlier that it is the sole spirit behind all the Vedas. 
‘To confirm its position it introduces a legend, which describes 
the eternal conflict between the gods and the demons in which 
the former-ones get overpowered. Being defeated, the gods 
begin to search of a victor to defeat the demons. They 
become successful to do it with the help of ‘om’. In return 
‘om’ is promised to receive a boon. The gods promise him 
that no religious text should be recited without uttering ‘om’ 
at the start. Thus ‘om’ is recited before a text starts. It 
becomes obvious that the GB puts great emphasis, while it 
exalts about ‘om’. There is another episode to tell about 
the power of ‘om’? Seers approach to great Angira resi, 
while the splendour of the first three Vedas fades out. At 
the advice of that great Angira the seers begin to chant the 
vyabyti of om at the commencement of each of the Vedas, 
so that the vyahrti will keep the lusturs of the sacrifices and 
the Vedas. In this way, the seers get rid of shock and fear. 
It is nothing new with such stories in the Brahmanas, as they 
invent legends so more require to establish their opinion. But 
these two legends are important from the standpoint that they 
for the first time in the Vedas and Brahmanas enterprise for 
the elevation of the position of ‘om’. 

‘This Brahmana also confirms the supremacy of the AV 
over other first three Vedas. In order to deal with this sub- 
ject, another section?! gives an account of the respective gods, 
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metres, dwelling places and opening verse of each of the 
verses. Jt may be noteworthy in this context that the opening 
verse of the AV has been quoted as ‘Sam no devirabhistaye’. . 
etc. here. It is still a moot question to which of the. two 
tecensions of the AV, this GB does belong to? The scho- 
lars. differ widely in. this regard. The quotation leads us to 
believe this Brahmana belong to the Paippalada recension but 
its composite. character has confused the matter a lot. We 
do not reiterate this problem any more, as it has been dealt 
earlier. 

The GB has. taken for granted that water is the basic 
source of all created beings.22 The Bhrgvangira is produced 
first from this water. So everything, being water-borne is. 
invariably Bhrgvangiro-bound. Bhrgvangira means the AV. 
Then it- becomes clear that everything is created from the 
AV: Bhrgu is the.son.of Varuna, who is a watergod in the 
Vedas.*® Then Bhrgu is also water-bound. Then again, it 
‘seems evident that everything, which is water-bound is cer- 
tainly the. Bhrgu-bound i.e. the AV bound. The GB also 
tells us that like other. things the first three Vedas are fixed 
in between, the AV24 Thus the importance of the AV is 
established: by the GB. Now, as the innermost potentiality 
of the AV is ‘om’, then everything is bounded by ‘om’. In 
this way the GB establishes the supremacy of the AV and! 
the syllable ‘om’ over the first three Vedas and all 
created things, and at the same time finds out an interrela- 
tion between the AV and the GB. To support it, GB also 
quotes a verse of vyasa.2> This Brahmana also cites from 
the Khila-gruti of the SV, where an esteemed glorification of 
the Atharvangirasa i.e. the AV has been pronounced. It dec-. 
lares that one who while practising with the vows of celibacy, 
knows the AV, knows everything.2* This section also stresses: 
‘the need for studying of the AV compulsarily without which: 
chanting or access to other Vedas becomes futile. 

d. This mystic syllable bears the gene of profound philoso-. 
phical perspective, which #s the crearn of later Upanisads. Brah-- 
man is the fundamental doctrine of the major. Upanisads. 
‘Brahman is the ultimate.truth and there is nothing beyond 
this all pervading existence. It is not the right place to glorify 
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the profoundness of Brahman. So we refrain from further 
elaboration in this regard. It is here mention-worthy, that 
this Brahman has been identified with ‘om’ in many Upanisads 
and other philosophical texts. 

The Kathopanisad demonstrates that ‘om’ is the funda- 
‘mental thing of all the Vedas, penance and celibacy.?? Besides 
Katho, Tait UP, ifa, keno, SB Upanisads, and more particu- 
larly the AV Upanisads like Munda, Mandi, Prasno bear 
such philosophical ideas which have been told first in the GB, 
when it speaks about the spirit and grandeur of ‘om’. It is 
certain that these Upanisads, particularly the AV Upanisads 
indebt much when they speak about ‘om’. We shall show 
them in course of time. Finding its Upanisadic style of inter- 
pretation, Bloomfield has designated this portion as Upanisadic.”® 

Now we shall cite examples from various Upanisads which 
‘bear close resemblance to the concept of ‘om’ of the GB. 

Kathopanisad depicts ‘om’ as all pervading, all creating 
and fundamental cause of all beings. Tait®® UP sees ‘om’ 
and there it has been stated that ‘orm’ is to be worshipped 
before the beginning of the simans.*4 §B déclarés om as 
Brahman (om Kham Brahma). In Pragno UP., there ate 
‘six questions, of which the fifth question is related with om.>? 
Mund UP, in a section of its second chapter identifies om 
with Brahman.?? Mandi UP. is chiefly an ‘omupanisad’, 
where out of its 12 verses, a major portion is déalt with the 
various interpretation of ‘om’ and its complete identification 
‘with Brahman.** ; ; 

Uttara-nrsimhatapaniya UP of the AV also deals with the 
concept of ‘om’. Parallel passages of the GB with these 
portions of thé Upanisads undotbtedly lead us td Believe that 
if this Brahmana precedes therh then it leaves considérable 
influence upon then. 

In the Upanisads om plays a double-rote. 4n ‘the firdt 
role it is identified with the supreme power and in thé Second 
part, it is thé medium for attaining Brahman. For thé for- 
mer, Tait. UP speaks ‘omiti Brahman or Mahdi UP. vinitya- 
daksaramidam sarvain’®> Upanisads speak about the achie¥- 
ing of this supreme Brahma. SB says that a podd student 
achievés it by sravand manana and nigidhydsana, wihilé ‘a 
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mediocre one gets it through the medium of ‘om’, what is. 
symbolically one with Brahman. It is mentionworthy here. 
that this two-fold character of om is clearly pointed in the 
GB.2° There it has been stated that sometimes it is the sup- 
reme power and sometimes the means of achieving it. It 
has been also mentioned there that this knowledge is to be: 
attained through question and counter-question method. Thus, 
it séems that this part of this Brahman is profounded with 
philosophical elements. 

In this context, let us turn our attention to the other 
scriptures where the concept of ‘om’ gets the subject of discus- 
sion. Gita contains a reference of this sacred syllable ‘orn’. 
There are several verses there where the great potentiality 
of this syllable has been exploited to a great extent? Among. 
the other important scriptures, Manu-samhita deserves men- 
tion. It brings out the philosophical potentialities of the syl- 
lable:3@ Later religious literatures and religious sects of India 
have paid high importance to this syllable. 

e. After discussing the philosophical aspects of ‘om’, let us: 
now deal with its grammatical and linguistic peculiarities as 
discussed in the text. Four long sections (24-27) of the first 
chapter of the first book of the GB are concerned with these 
varieties. 

‘A set of thirty-six questions has been put in one section 
of the GB.*° This section comprises several questions. Some 
of them may be as follows. What is its root? What is its 
Pratipadika? What is its gender? What is its number? 
These and other questions include its grammatical, phonetical, 
etymological and other linguistic queries. To introduce the 
answers of these questions ; it invents a legend, where Praja- 
pati being asked by Indra*® about these questions replies them. 
For this purpose three long sections (25-27) have been devoted’ 
there. The depictions are original in character. 

This Brahmana declares—this syllable is variable in arti~ 
culation, colour, metre, narration, more etc. in each Veda. 
For the accent, it is pronounced as acute Udatta with circum-. 
flex intonation in the RV; in the YV it is acute with three 
accents ; in the SV it is acute with long prolation and in the 
AV ‘it is. articulatéd as’ acute with short-duration.4! Deriva-. 
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tions of its quantity are also separately discussed in the same 
section. It has four moras. Each of them has its own colour 
and deity. The root from which it derives is rather not very 
intelligible. Primarily it prefers to derive from the vy ‘ap’. 
means ‘to attain’ and secondarily it is derived from the J/‘av” 
means ‘to protect’. When it takes the ,/‘av’ then it pours. 
more weight to its semantic similarity as it thinks that some- 
times semantic similarity is more important than the structu- 
ral one.*2, This semantic construction, as narrated there ;—a 
becomes o and the second sound changes into ‘m’, out of 
necessity.# This explanation cannot be supported by exist- 
ing linguistic rules. It is difficult to support phonetically too. 
It is rather a mystic explanation of ‘om’.** It is mentionworthy 
here that it defines ‘Indeclinable’ (avyaya) in a verse, what 
Patafijali quotes in his Mahabhasya (book I).® 


There is an elaborate exposition of this syllable on its 
phonetic aspects in the GB in the section 27. It depicts its 
place of articulation of each letter; the explosive and implo- 
sive pronunciations ; its metre (Gayatri is its metre) ; its 
twelve bargas and four vyahrties.4¢ Such strong grammatical 
and linguistic study lead us to assume that there was a sound 
grammatical and linguistic foundation in India even before. 
great grammarian Panini. 


f. At the end of the discussion, it will be enough if we say 
that this mystic syllable ‘om’ gets incomparable weight and 
importance in the GB for the first time in the whole range of 
the Vedic literature. It is more or less an original contribu~ 
tion of this Brahmana. Deussen*’ cites examples from the 
Atharvaveda Siksopanisad where the three moras of ‘om’, a, u 
and m get a mystic explanation. It will be seen that number- 
less religious scriptures, Indian religious and spiritual socie- 
ties and tradition have taken this syllable as a spirit behind 
all beings unanimously. ‘Worship of om’, as a ‘worship of 
‘Brahman symbolically is always in tradition in India among 
all Hindu religious societies. Even in the Nineteenth cen- 
tury, Swami Vivekananda builds an additional: ‘om temple’ 
for the worship of ‘om’ alongwith the main. Ramkrishna-shrine 
.at Belur, near Calcutta. We think the GB contributes suffi- 
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ciently to build up the star attraction of ‘am’ in post- GB. 
literatures. 


pw 


wa 


FOOTNOTES 


- Purusasikta, RV X. 90; Hiranyagarbhasikta, RV X. 121; Nasa- 


diya Stkta, RV X. 129, Devi Sikta, RV X. 125. Siirya Sikta, RV 
I. 115. Another Sikta of RV L 164, 


. Macdonell—Vedic Mythology, p. 13. 
. Shende—The Religion and Philosophy of the AV, p. 201. 
- When it is neuter than it denotes a thing or an object and when 


masculine, then it denotes a person; ibid, p. 201. 


. Shende cites examples in his book, from the AV XIX. 93-5; AV 


VI. 108.2; AV II. 12.6 and AV I. 11.1, p. 201. 


. Ibid, p. 206. 
. Ibid, p. 206. 
. Ibid, p. 208 ‘AV X. 7.32-38; L 32.1; XIX. 22.20; XIX. 711: 


XIX. 43; XVIII. 4.5 etc. are quoted by Shende in his book. 


. Ibid, p. 209. 

. Ebid, pp. 209-10. ; : 

. ‘tadesam omiti... AB III. 5; SB V. 4. ‘om kham Brahma’. 

. Omityetad aksaram udgitamupdsita.... Cha. UP I. 1. 

. GB IL. 1.16. 

. Ibid, I. 1.16. 

. Ibid, I. 1.21. 

. Ibid, I. 1.23. 

. Ibid, I 1.23. 

. tasmad omkarah rei rg bhavati, yajusti yajuh, samni sama, siitre 


~ Siittram, brahmane briéhmanam, sloke slokah, Pranave pPranavam 


ia. GB OL 1.23. 

. Ibid, I. 1.28. 

. Ibid, I. 1.28, 

« Ibid, I 1.29, 

2. tasmat sarvam Gpomayam .. Ibid, I. 1.29. 

- RV IL 28.4; V. 85.6; IX. 90.2 and so on. 

» antaraite trayo veda Bhrgvangtrasah sritah iti:—GB. L 1.29. 

. Bhrgvangiro vida sanskrto anyan. vedan adhiyata.... etc. Ibid, 


L. 1.29, 


. brahmacaryena caitasmadatharvdhgiraso ha yo veda sa veda sar- 


vam iti. Ibid, I. 1.29, 


- Kathopanisad, I. 2.15. 
- Bloomfield—The AV and the GB, p. 104. 
. Kathopanisad, I. 2.15-17, 


Tait. UP. L 8. 


46. 


47. 
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. Cha. UP, I. 1.1. 

. Pragnopanisad—Sth question. 

. Mund—UP, II. 2.5-6, 

. Mandi UP—there are twelve verses, out of which verse nos. 1 


and 8-12 are dealt with the concept of om. 


. Tait UP, I. 8, Mandi UP, I. 1. 

. GB I. 1.30. 

. Gita—VIII. 11. 

. Manu II. Verse nos. 74, 76, 81, 83. 

. Om ka&ram prechamah etc. GB, I. 1.24. 

. Ibid, I. 1.25-27. 

. Ibid, I. 1.25. 

. Kodhdaturiti; apr dhatuh avatim apyeke—Ibid, I. 1.26. 

. Ko vikariti? avateh prasdranam, Gpnoteradkara pakarau vikaryau, 


Gditah ekaro vikriyate, dvitiyo makarah, evam dvivarna ekaksara 
omiti .... GB, I. 1.26. 


. Thesis paper of Dr. Patyal on GB, p. 26 fn. 
. Sadrsam trisu lingesu sarvisu ca vibhaktigu. 


vacanesu ca sarvesu yannavyeti tadavyayam. GB, 1.1.26. 
Katimatra iti—ades tisro métrah ...., Kim sthinam iti— 
Ubhavosthau sthénam ...... Kim chanda_ iti—Géayatramhi 
Chandah .... dvau dvadaSakau vargau. .... etc. Ibid, J. 1.27. 
Deussen—Sixty Upanisads (Vol. II). 

‘Atharvavedasiksopanisad’, pp. 779-80. 


TOPIC: GAYATRI IN THE VEDAS 


Introduction : 


It has been alleged against the GB that it has very little 
original ideas and probably due to this fact it failed to arrest 
worth attention to the Vedists of both India and West.! In 
our discussions on earlier topics, we have shown that this 
allegation cannot be justified all through as there is consider- 
able originality with the GB in discussing topics of interest. 
We shall be going to present another important topic which 
bears exquisite originality. Like ‘om’, Gayatri is another im- 
portant subject in'the GB. More categorically, it is of very 
significant occurrence in the Vedic literature and occupies 
far more important place in later Vedic scriptures with regards 
to its religious and spiritual pre-eminence. There is no deny- 
ing fact that both ‘om’ and Ga-are more popular topics in the 
later Vedic periods than the Samhita period. Interestingly 
both topics are discussed with greatest elaboration for the first 
time in the GB. Here we shall try to discuss the nature and 
character of Ga in the GB, but before that we shall find out 
its position in the pre-GB Vedic texts. 


Gé in the pre-GB Vedic texts : 


Unlike ‘om’, Ga is of frequent occurrence in the samhita 
texts. The RV, the SV, the YV and other Vedic and Jater 
. Vedic texts have distinct occurrences in their texts.2 The RV 
occurs it in the third Mondala ; both the recensions of the YV 
refer it separately ; the SV refers it more than once and the 
AV though categorically does not mention it, yet, it glorifies 
Ga as the ‘mother of the Vedas’ ; ‘the bestower of boon’. 

In the RV it occurs only once. It is a verse in Gayatri 
metre, which generally consists of 24 syllables. It may be 
mentioned here that this verse, though written in the Ga-metre, 
does not consist 24 syllables, but falls short of one of the 
required numbers of the syllables. We think, this irregularity 
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does not matter anything as such irregularity was frequent 
during the Rg Vedic period. Probably at that time this metre 
did not use to follow the stipulated number. Pingala in his 
chanda-text tried to justify this irregularity (See Chap. III). 
In this particular case, GB solves the problem by dividing one 
syllable into two. 

Another interesting feature of Ga is that this sacred verse 
has more than one interpretation. Even the noted Vedic 
commentator Sayana furnishes as many as four interpretations 
in his commentary to the RV.* It leads us to assume that 
all these interpretations were in vogue during his perpiod as 
he inclines to make these interpretations to the god Savitr. 
Besides Sayana, other Vedists also explained this verse in their 
own way. All these also denote the thunderous popularity 
and sublimity of this verse. We shall place a few of them 
in course of discussion. Mr. Sinha Roy has quoted these 
four interpretations of Sayana at one single place in his book. 
We mention them accordingly and note the points of differ- 
ence and speciality among them.® 


Four. interpretation prepared by Sayana : 


i) Yah savita nah asmakam dhiyah karmani dharmadi- 
visaya va buddhih pracodaydt prerayet/tat tasya devasya savi- 
tuh sarvantaryamitaya prerakasya jagatsrastuh paramesvarasya 
Gtmabhittasya varenyam sambhajantyam bhargah avidya tat- 
karyayok bharjanat bhargah svayam jyotih para-brahmatma- 
kam tejah dhimahi vayam dhyayamah. 

ii) tat iti bhargo-Visesanam savitur devasya tat tadriam 
bhargah dhimahi| kim tat? Ityapeksayémaha Yah ‘iti linga- 
vatyayah Yat bhargah dhiyah Pracodayat tat dhyayama iti 
samanvayah |, 

ili) yah savita siiryah dhiyah karmani pracodayat prerayati 
tasya savituh sarvasya prasavituh devasya ‘dyotamdnasya 
stiryasya tat sarvaih dysyamanataya prasiddham varenyam sar- 
vaih sambhajaniyam bhargah papanam tapakam tejomanda- 
lam dhimahi dhyayatayaé manasa dharayema. 

iv) bhargas sabdenénnam abhidhiyate, yah savita devo 
dhiyah pracodayati tasya prasadat bhargo hi annddi-laksanam 
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phalam dhimahi dharayamah tasya adhérabhiita bhavema ityar- 
thah bhargah sabdasyénnaparatve dhisabdasya karmapartve 
catharvanam :— 


Vedamschandamsi savitur varenyam 

bhargo devasya kavayo annaméhuh/ 
Karmani dhiyastadute prabrabimi 

pracodayan savité yabhirati// (GB I. 1.32). 


Now we shall try to show the peculiarities of the words and 
differences of meaning, among them. According to Sdyana, 
the word ‘bhargah’ does not come from the pratipadika ‘bharga’, 
but it is derived from the  . bhrasaj with suffix—‘asun’. The 
word is used in neuter.® 

In first three interpretations dhimahi is derived from the 
«Jj ‘dhai’, which means ‘to meditate’ with the suffix ‘mahin’ in 
present imperative first person plural, when in the fourth inter- 
pretation this word comes from / ‘dhir’ which means ’a@dhdara’ 
(receptable). 

‘Savita’ is the god Stirya (the sun) in the all four inter- 
pretations. In the first and third interpretations he also gives 
birth this world. He is also the supreme personality. 

‘dhiyal’ is used either in the sense of activity: (religious, 
chiefly) ‘or ‘intellect’ in the first three interpretations while 
in the fourth it is used only in the sense of activity only. It 
also quotes a verse from the AV, not found in the AVS’, but 
available in the GB 1.1.32 as a reference from the AV, to 
support his opinion (Karméni dhiyah). 

' The word ‘bhargah’ means ‘self-effulgence’.. As ‘the light 
of knowledge destroys both ignorance and its evil effects, so 
bhargah is such light which destroys all sins and misdeeds. It 
is nothing but self-luminosity’. Only in the,fourth interpre- 
tation, it is used in the sense of food (annam). 

‘Varenyam’ is always adjective to ‘bhargah’. It means 
‘honourable to all’. - 

Thus the meaning of the whole verse may be made as 
such :—The god sun (or the god inside the sun, who créates 
this world), who sends activities or intellect to us, we should 
meditate his honourable light of knowledge (which destroys 
Jgnorance’ and its evil effects). 
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Mahidhara also has interpreted on this verse in his com- 
mentary to YV. His interpretation is rather spiritual.’ 

Sankar’s interpretation on Ga is entirely spiritual. He 
considers ‘Ga’ along with vyahrtis as the essence of all Vedas. 
According to him Ga alone is able to tally with all four Vedas.* 
To explain the three vy4hrtis i.e. bhih, bhavah and svah, he: 
says— 


bhith = san-matram 
bhavah=sarvam bhdavayati, prakdSayati 
svah=subriyate sukhasvariipam. 


Now, according to him ‘bhizmaiva sukham’ which means hap-- 
piness by quantum. So ultimately svah is Brahman, who is the 
source of profound happiness. He intends to point out in 
his explanation to Ga that, it is, nothing but the cognizing agent 
of Brahman.’ It is needless to reiterate that most of the 
scriptures of Hindu religion recognises this verse as a great 
power and ‘the mother of the Vedas. Traditional Hindu 
Brahmins still to-day acknowledge it as the most sacred mantra 
to be meditated at least thrice a day. Gd is a spiritual inspira-- 
tion to them. 


Gayatri in the GB: 


It has already been pointed out that this verse gets great. 
elaboration first in the GB. It is the oldest interpretation in 
the Brihmana texts so far. The last part of the first chapter 
of the first book of the GB covers the exposition on Ga. It. 
is aptly designated as Gayatryupanisad by Bloomfield. This. 
discussion may be classified under following heads :— 

i) Legend on Ga. 

ii) Various mystic interpretations of Ga. 

iii) Feature, significance and importance. 
I. Like other Brahmana, texts, GB has a tendency to invent. 
or to narrate a-legend to deal with each of its important as- 
pects.’ Similarly, while speaking-on’ Ga it also narrates a. 
legend. This legend and the whole discussion an Gé is’ origi~ 
‘nal ih, nature. 
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The legend is about a scholastic duel between two seers 
Maudgalya and Maitreya. The latter one is identified as an 
adherent of the SV.% But Bloomfield’s assertion is difficult 
to justify. Firstly this legend is original with GB. No other 
text describes it. Secondly the following text of the GB says 
that the seer is well-versed in three Vedas (trin Vedan briite 
-bhoh GB 1.1.31). Thirdly the same name is to be found in 
the SB also, as Bloomfield himself recounts.* Practically to 
put a seer confined in a particular veda is not always wise, we 
think, when it is not categorically mentioned. 

The account’ is given in the style of conversation, where 
‘first, Glava a seer speaks ill about Maudgalya’s celibacy and 
‘other hard-practised religious rites. Hearing such unfair com- 
ments from Glava-Maitreya, Maudgalya, through his desciple 
asks glava to explain Ga of 24 syllables, 12 couples of which 
Bhrgu and Angira are its two eyes and in which all beings 
subsist. Glaiva, fumbles to explain it and becomes the sub- 
ject of curse. So on the next day, he proceeds to Maudgalya, 
staking a sacrificial wood as a token of descipleship to learn 
:about Ga or Sé; and thus begins the profile of this sacred 
“verse. 


IL. It is interesting to note that even while explaining Ga or 
Sa (Ga and Sa are same and there is no difference as GB 
“points out, savitrim gdyatrim anubriyat. ....). It is actually 
a savitr-verse in Gayatri metre. It invents another legend. 
In brief it is as follows :—-Brahman holds up the adorable 
prosperity which is nothing but S@ This prosperity is held 
religiously and then it abides by in truth. That produced being, 
after creating Brahmana by S@ holds it in him. Thus the first 
foot of Sa is produced. Here a mystic correlation among 
a few things has been put in order to explain the potentiality 
of the first foot of SA and at the same time an outcome of 
‘such interpretation is poised there. That correlation among 
those things runs as follows:—RK is upheld by earth, by 
RK is Agni, by Agni the prosperity, by prosperity the woman, 
“by woman the pair, by pair the offspring, by offspring the 
activity, by activity the penance, by penance the truth, by 
‘truth the Brahman, by Brahman the Brahmana, by Brahmana 
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the vow, by vow the Brahmana texts become appeased, voidless 
and non-discreet. One who knows thus the first foot of Sa 
and knowing thus speaks so, his life-span becomes uninter- 
tupted.17 Ps 

The second foot of Sd is also explained in a similar 
manner. A similar correlation among a lot of things is also 
described there. Only the starting objects of the second foot 
differ from the first one. There we see that the YV is upheld 
by sky, by YV the Vayu by Vayu, the cloud, by cloud the 
rain, by rain the herbs and trees, by herbs and trees the ani- 
mals, by animals the activities and the rest part has complete 
resemblence with the portions of the first foot where it speaks 
by offspring the activities etc.18 

Third foot is—‘dhiyo yo nah pracodaydditi. 
There the SV is upheld by heaven, by SV the sun is upheld 
in the last part of the Sa The rest portion has little differ- 
ence in narration with the abovementioned passages.1® 

The interpretation of these three feet of Sa is no doubt 
mystic, but a breath of reality is not unavailable. It is men- 
tioned there that from the woman in pair becomes offspring 
and by the offspring this creation is upheld (GB 1.1.34}, or 
by rays of the sun the rain is produced and by rain the herbs 
and trees are upheld, then it speaks about the facts of this . 
world (GB I.1.35-36). Again the relation between the Vedas 
with their gods and regions are truly traditional. In this 
way the GB establishes a worth interpretation of a most sac- 
red verse of the Vedas and claims sufficient originality. 


TI. There is a long passage which establishes an inter-rela- 
tion between savitr and savitri through a number of objects.?° 
This inter-relation is important for more than one reason. It 
not only shows their inter-relation, but it unveils the mystic 
feature of Savitr and Savitri. Glava asks Maudgalya—who 
is Savita and who is Savitri? Then with the answer their 
inter-relation comes out.21 Mind is Savita and speech is 
Savitri and where there is mind, there is speech.’ There are 
twelve such pair of objects. which are related with Savitr and 
Savitri. The pair may be downed as follows: the former is 
Savitr and the latter is savitri. They are as follows :—Mind 
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and. Speech; Fire and Earth, Air and Atmosphere, Sun and. 
Heaven, Moon and Stars, Day and Night, Heat and Cold, 
Cloud and Rain, Lightning and Thunder, Life and Food, 
Vedas and Metres, Sacrifice and Daksinad. It has been told 
there that these pair are inseparably connected with each ‘other 
and where there is.former there must be the latter. The 
relation between Savitr and Savitri is also invincible like-wise. 
To glorify these pair, this section points out that the celibate 
who is originated from any of those pair, enjoys the full span 
of life and does not depart from this mortal world before 
his span of life is completed.?* 

Another feature of this verse reveals in a separate sec- 
tion.2*# When twelve great elements (mahdvyahrtani), which 
are related with one another take a place in the Ga They 
comprise Brahman, atmosphere, wind, light, water, land, food), 
vital air, mind, speech, vedas and sacrifice respectively. Each 
latter one is acquired’ and understood by the former one. The 
abovementioned section: also declares that one who knows 
these twelve great elements in proper way, they get estab- 
lished in him. The insertion of this section here’ may appa- 
rently look unfamiliar, but we think, it is done only to show 
the close relationship between Ga and these elements. The 
following section®® begins its narration of these great elements 
in a decending order of the previous section. This section 
more clearly points out the: significance of this great verse: 
when it declares that one who properly knows this philosophic 
(Upanisadam) Savitri, the mother of the Vedas; attains the aus- 
picious glory and fragrant smells and being warded off sins, 
enjoys endless prosperity.2* Thus its: importance is to be 
realised. 

Now we want to point out an observation of Bloomfield, 
‘where he mentions that the AV has ignored the Ga2"™ His 
observation may be apparently true as’ there is no specific 
occurrence of this verse in the AV text. But it seems that 
he is not’ fully correct. Albeit the A'V text does ‘not categori- 
cally’ mention. it;, but ‘never neglects to pay its due honour 
and importance, whilé it besmears. this verse: witli the words 
like- ‘the. Bestower of boon’; ‘thé’ mother’ of! the’ Vedas’ (AV 
XIX.71:1): ‘Again it ig'the AVY Brahmana only; which ‘fashi- 
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natingly tenders mighty illustration on this verse for the first 
time in the Vedic literature. Such honour and pre-eminence 
by both the text and the Brahmana is certainly not the sign 
of ignorance. 


Conclusion : 


Another tradition of religious culture is in vogue in 
Indian life. It is Tantric culture. May it be post Vedic or 
pre-Vedic folk culture, but in this culture also we find a tre- 
mendous influence of Ga. It is there the root of all success.?* 
There is a peculiarity. It differenciates Sa@ from G& Ac- 
cording to the observation of Sinha Roy,?? one who utters, 
Gayatri, Savitri and Sarasvati in the moming, noon and even- 
ing respectively, he attains success. Mr. Sinha Roy quotes a 
sloke from a. certain tantric text, where the three different 
colours of these three goddesses are mentioned. He even 
quotes from ‘Mahdanirvana tantra (Chapter 5), in order to 
show the triple character of Gayatri in three stiputated periods 
of a day (Sandhyds). She there in the morning is the: god- 
dess Brahmani, at noon Vaisnavi and Rudrani in the evening.®° 
In the Tantra-culture sometimes the syllable ‘om’ is identified 
with Ga. The three letters of om, ie. a, w and m which 
represent the three gods are, nothing but the representation of 
the three gods of G@ under other three titles.%2 

In this discussion at its end it must be said that albeit 
this sacred verse has a frequent occurrence in the Védic 
texts, yet before GB neither the Vedas nor the Brahmanas 
exploit its might and grandeur. So' it should not be unjusti- 
fied if we conclude that for gaining suchj importance. and popu- 
larity of this sacred verse in later Vedic and post-Vedic’ Hindu 
Culture, GB plays an important role. 
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FOOTNOTES 


1. R. Mitra—The Gopath Brahmana, p. 12. 

2. The Gayatri verse runs thus: tat savitur varenyam bhargo devasya 
dhimahi dhiyo nah pracodayGt. This verse is to be found in 
full or in part in the following Vedas: RV III. 62.10; SV 1462- 
YV(S) I. 35; XXIX. 9; XXX, 2; 

XXXVI. 3; YV(B) I. 5.6.4; 

IV. 1.11.1, VID. 4. MS IV. 10.3a, XIV. 9.14. AB IV. 32.2; 
V. 56.6, XII. 8; KB XXIII. 3; XXVI. 26.10; SB II. 3.4.39a ; 
XU. 6.2.9; XIV. 9.3.11 etc. 

Stuta maya varadé vedamata 

pracodayantam pavanani dvijandm/ 

Ayuh prénam, prajam pasum 

Kirtim dravinam brahma varcasam 

malayam datvd brajata brahmalokam/, / 

AV XIX. 71.1. 


3. Irregularities in number of the syllable of the Ga metre is much 
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frequent in the RV III. 62. possesses several mantras in the Ga 
metre, which consist of 23, 22 or 21 syllables. RV I. 7 is another 
example in this regard. Such irregularities are to be found other 
mandalas also. 

. RV I. 62.10. 

. S. Sinha Roy—omkara evam gayatri tattva’, pp. 69-72. 

. Ibid, p. 71. 

. For details see Ubata and Mahidhara on VS 3.35. 

. Gayatrim caiva vedansca tulaya tulayat prabhuh/ 
ekascaturo veddn Géyatrim ca tathaikatah// 

Ibid, p. 61. 


9. Ibid, pp. 74-95. 


10. For details see Ibid, pp. 80-90. 


1 


1. Apart from the Vedas and Brahmanas, the Upanisads and later 
religions scriptures like Gitd@ mention about this holy verse. 


12. Bloomfield—The AV and the GB, p. 110. 

13. Ibid, p. 110. 

14. Ibid, p. 110. 

15. adhihi bhoh savitrim gayatrim caturviméati yonim dvadasa mithu- 


nam yasya bhrgvangirasa-scaksuh, yasyam sarvamidam Sritam .. 
ete, GB I. 1.31. 
6. GB, I. 1.34. 


17. Ibid, I. 1.34. 


8. Ibid, I. 1.35. 


19. Ibid, I. 1.36. 
20. Ibid, I. 1.33. 
21, Ibid, I. 1.33. 
22. Ibid, I. 1.33. 
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. Ibid, I. 1.33. 

. Ibid, I. 1.37. 

. Ibid, I. 1.38. 

. punyaém ca kirtim labhate surabhimséca gandhan/ 


So apahatapapmad anantam sriyam asnute yo evam veda, 
yascaivam vidvane-vametam vedanim méataram  sdvitrim 
sampadam upanisadam updste iti/ bid, I. 1.38. 


. Bloomfield—The AV and the GB, p. 110. 

. S. Sinha Roy—‘omkdra evam giayatri tattva, pp. 47-48. 
. Ibid, pp. 47-48. 

. Ibid, p. 50. 

. Ibid, p. 52. 


CHAPTER III 


TOPIC : RELIGIOUS: STUDENTSHIP 


Brahmacharya—General. Discussion : 


Another important aspect of the GB is its depiction on 
a popular subject ic. the vow of celibacy. We do not agree 
with the view of R. Mitra! when he remarks that the subject 
matter of the GB is uninteresting, unattractive, inadequate and. 
pointless because in several cases this Brahmana has shown. 
its originality and interesting features. Earlier we have pointed 
out at least three topics where its original approaches can 
never be denied off. Now we point another topic in which 
GB has shown some kind of originality. 

Brahmacarya or celibacy is a wellknown doctrine flowing, 
from remote vedic caturdSrama-stage to present Indian society. 
In a general sense it means abstinence from all evil acts in- 
cluding sexual practices. It calls for rigid restriction on physi- 
cal chastity. Even in this computer age its importance has 
not been out of sight, on the contrary, modern religious insti- 
tutions like Ramakysna Mission, Bharat Seva-srama Sangha, etc. 
attach considerable importance to this vow in order to achieve. 
desired results. It is therefore necessary to search its true 
feature in the Vedic literature. 

Undoubtedly celibacy is a pre-GB concept. Vedic catura- 
Srama (four stages of life) definitely had a remote antiquity. 
Of those four stages of life, celibacy was the first stage, where 
a few specific regulations were practised and a few restric- 
tions on various acts were maintained. But it is a wonder 
to us that before the AV (XI. 5) and GB (II. 1-8) we did 
not have a compact discussion on it. The meaning of the 
term ‘Brahmacarya’ underwent transformation in course of 
time. In vedic period it was probably a considerably liberal 
concept. MW makes the meaning as “religious unmarried 
studentship.” Perhaps during smrti-period this concept deve- 
loped its rigid character? Probably at that time celibacy 
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includes complete control over sexual passion both physically 
and mentally, particularly during one’s educational career. 
‘Such control was necessary then in order to go through the 
academic study undisturbed. Grhya-Siitras also lay import- 
ance upon celibacy. They formulate a number of rules to 
compulsory celibacy vow to the Vedic students. Concept of 
celibacy as developed in later Vedic period interestingly differ 
from the Vedic period. In the Vedas it was probably not 
rigid on physical chastity. It stressed on ‘acquiring wisdom to 
achieve Brahman’. A few habitats were maintained for this 
purpose and they were known as celibacy vow’. (Brahmala- 
bhaya caryam dcaranityam yad vratam tad brahmacaryam). 
Our following discussion on it will show that the Vedas, the 
Brahmanas, the Grhyasiitras and other Vedic texts prescribe 
a number of habits like bringing faggot, begging alms for lively- 
hood, upholding all sexual passions and temptations which 
were known as celibacy vow. Upholding the sexual practice 
what gets lime-light in later Vedic period was not such im- 
portant as the smrti texts prescribe. It was just one of the 
abovementioned restrictions to be maintained by a deciple. 

Brahmacarya is counted as the first stage of the four 
stages of life of the ancient Vedic Aryans. We have men- 
tioned earlier that though early Vedic texts know, yet they 
are not very comprehensive in this regard. Fragmentary 
reference are to be found in the earlier Vedic texts. There- 
are at least three hymns which refer about this vow,* where 
discussion on the vow of celibacy in a way of conversation 
between the preceptor and the deciple. In another hymn 
Varuna instructs about celibacy to his pupil® In the TA 
and Tait UP in its Siksavalli-section, we find the convocation 
ceremony (samdvartana-vidhi) of the deciples.® Thus it 
seems evident from the abovementioned references, during 
the early Vedic period the practice of celibacy was well ac- 
knowledged. Rigidity regarding this vow perhaps starts from 
the Grhya-period.’ 

_AV is the first samhité text, who deals with this vow 
rather more widely than earlier texts. A complete hymn of 
26 verses has been devoted to eulogise the religious student 
and his vow. According to Bloomfield the GB has borrowed 
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its material from the AV to describe the celibacy.2 Bloom- 
field’s assertion cannot be accepted fully, because though the 
GB has quoted a few verses from the AV, and some sort of simi- 
larity between the two texts is not unavailable but there are: 
many aspects in the GB which are original with it. Practi- 
cally-the AV only glorifies the vow of celibacy, while the GB. 
makes an alround survey of the subject. 

A whole hymn in honour of Brahmacarin is found in 
the AV. Here side by side the intrinsic virtues of celibacy 
are also described. After initiation, the Brahmacdrin is re- 
quired to pass three nights alone in a room being separated 
from the outside world. On the fourthday he comes out 
from the underground and then the gods assemble to see him. 
The preceptor who initiates the lad keeps him concealed for 
three nights in his body in the form of knowledge. So on 
the fourth day, he is produced as if in a form of a body of 
learning. The various duties observed by the celibate are 
described in the hymn. He should propitiate fire by throw- 
ing three fire-sticks to it, he should wear girdle and he should 
practise other rites like physical torture and abstinence from 
sensual desires. 

When it glorifies the vow of celibacy, then it says that 
the vow, by dint of power of its penance holds aloft the earth 
and heaven for Fathers, Gods, Gandhavas and Vasus.!! This 
power is responsible for the creation of the Brahmana caste, 
the river, heaven, Prajapati, Brahma and Virdat-purusa.!2 This 
power is also responsible for bringing about the righteous 
place for all, even for gods (verses 17-19). The Brahmacdrir 
is not only the creator, but also the protector of all (verses 
22-24). Another verse glorifies this vow by saying that gods 
overcame death by observing celibacy.18 Thus it seems evi- 
dent that the AV concentrates chiefly on glorifying the vow. 

Besides the Samhita and Aranyaka texts, Brahmanas also 
have contribution on this vow. Among them the SB, chiefly 
concentrates upon this vow in a small way towards the con- 
cept of initiation. An initiated student approaches to his 
teacher and takes shelter under him to take lessons on celi- 
bacy.4 The Brahmacarin is entrusted to the loving care of 
various gods. Discussion on Brahmacirin about his _ duties, 
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prohibitions, glorification, sometimes find similarities with the 
GB. But the essence of the SB is quite different. Its descrip- 
tions are mystic while in the GB they are rather concrete in 
nature. In the SB the celibate is entrusted to various gods, 
to all beings (SB XI. 5.4.3). It corresponds to Paraskara 
Gr. Si II. 2.21. The student is entrusted to the care of 
almost all beings of the heaven and earth To clarify the 
reason of such entrusting is to save him from injury (na 
kafcandrtimicchati). A few prohibitions such as day sleep, 
drinking, sexual intercourse etc. are also imposed in the text.5 
Some of its narrations correspond to Grhya-siitra.1® Despite 
these descriptions, it should be admitted that comparing its 
vast volume its discussion on Brahmacarya is too little and 
not very concrete in nature. 


GB on Brahmacarya and Brahmacarin : 


It is another creditable originality of the GB that it has 
been able to enlighten upon a much-discussed topic of later 
Vedic period for the first time. It devotes its first eight sec- 
tions of the second chapter of the Book One to delineate the 
topic. It is peculiar to us that all scholars including R. Mitra, 
Bloomfield and Patyal think that first nine sections of that 
chapter are devoted to describe the duties of Brahmacarin.” 
But a careful study will show that the 9th section has hardly 
any relation with the Brahmacarin, as the section describes a 
different matter. The section speaks about the mystic steps 
of Wind (vayu), Fire (Agni), Sun (Aditya) etc.; pre-emi- 
nence of the plant soma and the AV, but it speaks hardly 
anything about celibacy or anything related to that vow. Eight 
sections of the GB (I. 2.1-8) unearth the characteristics ‘of 
the celibacy. Now for the convenience of understanding of 
the subject-matter, it may be classified under following heads : 


i) Duties of a celibate and the necessity of overcom- 
ing physical passions. 


ii) Ancedotes, glorifying the observance of the vow. 
iii) Penance of a celibate. 


(i) Our subsequent discussion on Brahmacarin and his 
‘vow this Brahmana was able to influence to some extent the 
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later srauta, grhya texts, smyti texts, while it discussed about 
the duties and restrictions of a celibate. Let us see its subject 
matter. According to this Brahmana-text, a celibate who goes 
under initiation should sport long beard.4* GB takes this idea 
from the AV (XI. 5.6) and directly quotes from the AV- 
text. This Brahmana prescribes that a celibate should undergo 
certain physical restrictions, without which righteous Vedic 
education will not be possible. The GB rightly recognises 
the reality that a celibate is a normal human being, and like 
himan-beings, he possesses the instinct of sensual pleasure 
and passion towards external objects. There the Brahmana 
text mentions a list of seven passions, which requires to be 
overcome.!? The GB also mystically describes here to which 
animals do these passions belong. The same text instructs to 
restrain perfectly these passions while he is under a preceptor. 
It also remarks about the various happenings that may come 
out in case of failure of the vow during studentship.2° The 
restrictions include the physical passions like anger, day-dream, 
beautification, bathing, looking at the beauty of maidens, smel- 
ling the fragrance of flower etc. A few verses of Manu II 
correspond to this portion.24_ They may have taken materials 
from this portion of the GB. 

GB portrays adverse results of a celibate who indulges 
into dancing and singing. A celibate should not look at a 
dame or smell flowers. Alms should be the means of liveli- 
hood of a celibate. Manu II also echoes these duties of the 
celibate. Sipping of honey, resting on high soft beds, wander- 
ing aimlessly, spitting hither and thither, wearing weaved 
clothes etc. are prohibited for a celibate.22 All these restric- 
tions, if performed by a celibate will bring about adverse 
result. A few activities and duties of the celibate are also 
prescribed in the GB. First of all, a mystic journey of him 
into four directions has been described in a section of the GB.” 
According to the section, a celibate should proceed on his jour- 
ney, keeping his first foot to the direction of Agni, his second 
step to his teacher, the third step to the village and the last 
step to death. The same-section declares the causes of this 
activity. 

A celibate should preserve five fires. The place of the. 
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fires is also depicted there. Two hands, face, breast and 
pancreas are the five places of the five fires (dvau prthaggha- 
stayor mukhe hydaya upastha eva paficama—I. 2.4). A 
celibate** should bringforth sacrificial faggot everyday for fire- 
worship. By this way he preserves ‘dharma’. In the list of 
his duties, some restrictions are also imposed which includes 
not to wear weaved clothes, not to rest on elevated soft bed, 
etc. what we have already mentioned earlier. It is mention- 
worthy that these duties and restrictions of a celibate achieved 
immence importance in Indian social life and literature of later 
period. 

(ii) The GB contains a few lagends which are original 
in character to extol the virtues of the vow of celibacy. Sec- 
tion 5 describes a legend chief aim of which lies in the glorifi- 
cation of the vow of celibacy. The legend runs thus.” King 
Janmejaya, the decendant of Pariksit while hunting in the 
forest meets two holy fires in the form of two ganders. He 
asks them a few questions on holy deeds of human being like 
celibacy etc. When he understands from the reply of the 
ganders that the seer Dhaumra Dantabala is the knower of 
these questions, then he enquires about the latter, who in the 
reply says that ‘celibacy’ is the prime cause of all things. 
There is an enquiry regarding the period of observance of 
such vow. But actually there is no single specific period of 
such observance. Sometimes it is twelve years, sometimes it 
Tuns upto thousand years. While narrating this legend, GB 
attaches considerable importance. It says that Brahma put 
all his creatures to death, but the latter could not grip to a 
celibate. The legend attaches immortality to a celibate. The 
Brahmana cites a number of verses from the AV in this 
regard.2® Citing examples from the AV, the GB establishes 
the truth that there are all beings, sacrifices, food alongwith 
gods in the vow of celibacy.2* Thus the importance of this 
vow. In that section, there lies a number of restrictions to 
‘be followed by a religious deciple, what we have already men- 
tioned. At the end part of that section, it has been told to 
eulogise this vow that ancient seers attain pristine glory by 
observing this vow.”® 

(iii) There is another important section which deals with 
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the penance of the celibate.® This section gives a list of 
titles of a number of seers who observed penance in ancient 
period. It is important for the reason that at the time of 
narrating penance, it mentions names of a few geographical 
places, wild animals and lord Siva. Some wild animals appear 
for the first time in this Brahmana. Lord Siva also appears 
for the first time here. We shall mention the name of those 
seers and animals later on. 


Bloomfield thinks that this section is rather Puranic than 
Brahmanic.*° He draws such conclusion because the names 
we find here are more familiar in Purana literature. But his 
assumption may not be acceptable to us from his own obser- 
vation. Bloomfield himself accepts that these names of the 
hermitages are for the most part original.*t Now if they are 
original with the GB, how can they be Puranic in character, 
which are the texts of later period? We think, perhaps they 
appeared firstly in this text and later on became popular in 
the Purana literature. Now let us see the names in the text. 
They are the son of Vasistha, Vasistha himself, Visvamitra, 
Jamadagni, Gautama, Bharadvaja, Gungu, Agastya and 
Kasgyapa. 

For the names of places, Vasisthasila, Krsnasila, Gungu- 
vasa, Rsidrona, Agastatirtha and Kasyapatuiga are mentioned. 
Wild animals prevalent in those areas are also named, such 
as ;—Jackle, Wolf, dog, bear, cilbati, snake etc. All these. 
animals used to live in the same place in peace giving up vio- 
lence because by the power of penance they have achieved 
‘siddhi’. Let us see the geographical position of these places. 

Vasisthasila and Krsnagila have occurred only in this Brah- 
mana in the whole Vedic literature. They are believed to 
be somewhere in the middle of the river Beas. Patyal sug- 
gests them somewhere in the districts of Kulu, Manali and 
Kangra districts of Himachal Pradesh.22 


The RV refers Gunigu as ‘a certain race. GB does not 
differ from it, but its exact location has not been yet ascer- 
tained. Probably it is somewhere in North India. 


Rsidrona and Rsivana are mentioned only once here. 
They were certainly the places of penance. No identification 
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has yet been made. It seems that they were on the lap of 
the Himilayas. 

Rsi Agastya is familiar in the Puranas. The Mahabha-. 
rata refers to him for several times.3? His tirtha may be 
somewhere in the Dravida-region in South India. Kaégyapa is. 
a familiar hermit in Puranas. Sakuntala VII, also refers. 
about this hermitage, Kasyapa-tunga is a place probably exists. 
in the Himalayan region of North India. 

Siva is a remarkable figure in the Puranas. In the GB 
we come across his name here for the first time. We shall 
try to prepare his true feature later on, when we shall have 
to make discussion on Rudra. Here he has been portrayed 
as a practiser of hard penance. He practises austerities for 
long 48,000 Brahma-years.2+ Bloomfield thinks them Pura-- 
nic. 

Now it seems clear that celibacy achieves a mention- 
worthy position in the GB. Its salient features are also dis- 
cussed there. It seems that Vedic Brahmacarya has some 
difference with later Vedic practice. We have shown the points 
of difference earlier. But in later Vedic siitra and smrtiperiods, 
this vow of celibacy lays stress on control over senses admits 
physical torture, and complete ban or sexual practices. This 
topic is a semi-original contribution of the GB in the Vedic 
literature. : 
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FOOTNOTES 


. R. Mitra—The Gopath Brahmana, p. 12. 
. Regulations on Brahmacarya have been described in the Manu 


IL; Verses 177-182 (chiefly). 


. Both Paraskara Gy. Si. Chap II and Sankha Gy, Si speak in 


detail about the various duties of the student. (See Sacred Books 
of the East: Max Mfiller—Vol. XXIX). 


~ RV. I 1793 X. 109.5. 

. Ibid. VII. 87.4. 

. Tait. UP. Chap. XI. 

. Sankha Gy. Si Chap. II. (352-479) on Celibacy, and also Paras- 


kara Gy. Si Chap. II deal with duties of a religious student 
from his very initiation. 


. AV. XL 5.4. 

. Bloomfield—The AV and the GB, p. 111. 

. AV. XI. 5.4. 

. Ibid. XI. 5.1-12. 

. Ibid. XI. 5.4.7. 

. Ibid. XL 5.4.9. 

. SB XI. 5.4 speaks on Brahmacarya in a mystic way. It corres- 


ponds to Paraskara Gr. Si. II. 2.19-20. 


. ‘ma@ susupthal’ SB XI. 5.4.16-18. 
. Paraskara Gy. Si II. 3.20. 
. R. Mitra: The Gopath Brahmana pp. 25 ; Bloomfield : The AV 


and the GB pp. 110-111; Patyal. His thesis on GB (Footnotes 
of) I 2.1. 


. esa diksitah dirghaimasruh: GB I. 2.1. 
. Jdyamano hi brahmanah  sapten-driyanyabhijayate .... brahma- 


varcasam ca, yasasca, svapnam ca,, krodham ca, slaghdmca, rit- 
Pam ca, punyam eva gandham saptanim. GB I. 2.2. 


. GBI. 2.2. 
. Manu II. Verses 178; 177-179. 


. GB I. 2.6 (tantavam na vasita—etc.). 

. Sa vai esa upayams-caturdhopetyagnim padena acdryam pddena 
gramam padena mrtyum pddena .... GB. I. 2.3. 

. GBI. 2.4. 

. GB I. 2.5, 


. brahmacaryena tapasd devd mrtyum upaghnata. AV XI. 5.19. 
. tasmin sarve pasavastatra yajfastasmin-nannam sa devatabhih. 


AV XI. 5.23a. 


. tesam na sma Vaisi punya kirtir gacchatya ha vé ayam so adya 


gamisyatiti, GB I. 2.4, 


. GB I. 2.8. 
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30. Bloomfield—The AV and the GB. p. 111. 

31. Ibid. p. 111. 

32. Patyal—His thesis on the GB. pp. LXXXVIII. 

33. Mahabharata—I. 208.13 ; II. 86.1-3, 10; IDI. 11.8.4 ete. 

34. br@hmanyastacatvGrimsad varsasahasrani alilasya prsthe sivo 
abhyatapat. GB I. 2.8, 


TOPIC : PRE-EMINENCE OF THE AV AND 
THE PRIEST BRAHMAN 


Various Titles of the AV : Brahmaveda and its significance : 


The AV is designated by various titles; among which 
a few deserve mention. They are Atharvangirasa, Bhrgvangi- 
rasa, Angiroveda, Bhisagveda, Ksatraveda, Atharvaveda and 
above all significant Brahmaveda. The oldest title as Bloom- 
field points out is Atharvangirasa and Brahmaveda is a title 
of very late date The title ‘Atharvangirasa, according to 
him is to be found in the text itself? Perhaps Bloomfield is 
right because old scripture of the Indo-Iranian people the 
‘Zend-Avesta’ has a frequent mention of the fire priests like 
‘Athravan’ (Vedic Atharvan) and Angird in that text. Again 
older Vedic texts like the RV take them as firepriests. We 
have already shown it in our foregoing pages. The AV itself 
mentions this title. Older Brahmana texts also mention this 
title to mean, the AV.’ (Nirukta also derives the word ‘Angira’ 
from the word ‘angara’ meaning ‘blazing fuel’). Macdonell 
pointed the character of Angira in his book.* S. Bali has dis- 
cussed the reasons behind such designations of the AV.5 
Bloomfield also deals with the same theme, but from a differ- 
ent stand point. This discussion is important for us in this 
-context because it will help us to find out the true position 
of the AV in érauta-literature. We shall try to discuss only 
two titles in this regard to achieve our direction. 

According to Bali, the Western Vedists have taken for 
-granted that the AV is a Veda of much later period and it 
also struggled hard to attain ‘Veda-hood’.® Bali tries to find 
out the cause of such assumption. He thinks that the chief 
motif of the westerners is to designate this Veda as a text 
which is full of witch craft, sorcery, magical elements and evil 
spirit which he strongly opposes. Bloomfield in order to 
substantiate his opinion quotes from the GB text where he 
thinks, the two fold character of this Veda ie. the holy (santa) 
sand the terrible (gHora) has been clearly revealed? He is 
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inclined to prove that ‘abhicara rites’ which include in the 
group of ghora-deeds prevent the AV from its inclusion in 
the main stream of the Vedic group (Trayi). We have al- 
ready discussed these problems earlier. No further elabora- 
tion is necessary anymore here. Here we shall surprisingly 
observe that GB paints a new character of the AV. 

It is no denying fact that the GB furnishes a bold at- 
tempt to uphold the position of the AV, as the said Brahmana 
is attached with the AV Samhita text. Certainly the AV has 
a distinct flavour of its own. It reveals a good variety of 
subject matter, unavailable in other Vedas. And Indian tradi- 
tion is full of references to include it as one of the four 
Vedas. Besides the GB, the AV Upanisads, the Mahabharata, 
the Vayupurana, the Matsyapurana and other religious texts 
include it in the ‘tetrads’.8 The very essence of the AV differ- 
enciates it from the other three Vedas, but it however does 
not necessarily deny to get included in the Vedic fold. 

Let us now deal the significance of the title of the ‘Brahma- 
veda’ is of very late date. He thinks that at the primary 
stage, this title had no connection with the AV, but only 
those who had a total grasp over ‘Tray? were called ‘Brahma- 
vid’ ie. the knowers of Brahman.1° He hesitatingly accepts 
the title ‘Brahmaveda’ to mean the AV but he thinks that in 
those cases the word Brahman is used to mean ‘charm’, ‘Prayer’ 
etc. It seems evident from his notion that he is not in 
favour in accepting the view that Brahmaveda was exclusively 
used to mean the AV.” 

Prof. Bali is not ready to accept the view of Bloomfield. 
He thinks that ‘Brahmaveda’ has been designated for the AV, 
due to the latter’s rich philosophical aspects.* Now we shall 
place some evidences from the GB mainly to find out the 
meaning of the terms like ‘Brahmaveda’, ‘Brahmavid’ etc. 
which will certainly help us to search out the pre-eminent 
position of the AV among the four Vedas. 

It is interesting to note that what Bloomfield says about 
the meaning of the term ‘Brahmaveda’, cannot be justified 
from the GB stand point. The GB for several times very 
clearly declares that Brabmavid means the AV-vid. In the 
GB ‘Bhrgvangirovid’ means Atharvavedavid* There it is 
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mentioned that ‘Sarvavid Brahman’ means nothing but the 
AV-vid or Bhrgvangiro-vid.®> : Two sections oi: the Gp reter 
‘Brahman’ as the Bborgvangirovid and Bhrgvangiras is brahman 
(etad bhuistham brahman, yad bhygvangirasa—r. 3.4). In 
the whole GB, such citations are trequent. It is thereiore 
surprising to us what Bloomfield says that .the word ‘Brahma-~ 
veda’ meaning the AV does not exist in the early AV period, 
even in the AV Upanisadic period.** But we find that the titie 
is very familiar with the GB, which can safely be placed prior 
to the Upanisads. 

Bloomfield’s another contention is if the AV can be called 
‘Brahmaveda’ then the word ‘Brahman’ means prayer or 
‘charm’. From the GB point of view, this interpretation seems 
difficult to accept. Primarily in the GB, we never come 
across with the words which mean ‘Brahman’ as ‘Prayer’ or 
‘charm’; on the contrary this Brahmanatext clearly declares 
‘Angirasa’ in the sense of nector (ie. amrta). It clarifies the 
relation of Brahman with Angirasa. The word ‘Angirasa’ 
is used in the sense of herbs (bhesaja) which is nector (amrta) 
and that nector is Brahman.’7 

These evidences lead us to believe that according to the 
GB, the AV is the Brahmaveda and that Brahmaveda occupies 
4 prominent position in the Vedic tradition. 

GB I. 3.238 says that as the Hotr performs the duties 
laid down by the RV, the ‘Adhvaryu the yajuh-karmani, the 
Udgatr the sdmans, so the ‘Bhrgvangirovid’ performs the 
‘brahma-karma, or activities of the Brahman-priest. The same 
“section clearly states that by the first three Vedas the former 
‘part of the sacrifice is performed, while the latter part is per- 
formed by Brahman, who is AV-vid. 

Another section’ says sacrifice is fourfooted and four 
priests including the Brahman who is essentially bhrgvangiro- 
vid are to be called in sacrifice with honour to perform the 
sacrifice. 

. Generally four priests are required in a sacrifice. They 
are Hotr, Adhvaryu, Udgatr and Brahman. Among them 
Brahman-priest holds the capability of handling and super- 
vising the whole sacrificial procedure as other, three priests 
even in a row do not possess the total grasp of sacrifice. The 
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RV cites a number of instances indicating the inefficiency of 
it to fulfil alone the scheme of religion.2? Then to perform 
the sacrificial ritual faultless, Brahman has to supervise the 
entire sacrificial rites. TS?* says in this regard that the rks, 
the samans and the yajus-formulas have their sheer limita~ 
tions, while the power of Brahman is unlimited. The Brah- 
man is the fourth priest. According to the GB, he is the 
knower of Atharvaveda (bhrgvangirovid). Thus it becomes 
clear that without knowing the AV and its priest Brahman, 
no sacrifice attains fulfilment. So the importance of the AV 
and the Brahman-priest is to be understood. 

A. section”? of the GB states that the sacrifice is four- 
footed and as a cow or a horse cannot carry; load with one, 
two or even three legs, similarly the sacrifice cannot move 
with the knowledge of only first three Vedas. In this context 
the following legend is interesting’? :—-once Prajapati ex- 
panded sacrifice (praja@patir yajiam atanuta), for which he 
took the three Vedas accordingly. He performed Hotr-rites 
with the SV and Brahman-rites with the AV. The same sec- 
tion?* points out that sacrifice moves by two ways; one is 
word and other is mind. The entire sacrificial performance 
is divided into two groups which are denoted by these two 
ways. The division itself suggests that while first three Vedas 
in a row comprise former unit, then the AV alone holds the 
latter unit. Thus its weight is to be understood. Section IT 
of that same chapter of the GB® gives emphasis while it says 
that modification (samskéra) of a sacrifice is performed by 
these two units, where the first part which is Vac, is purified 
by the first three Vedas, the rest part is refreshed by the AV. 
It has been stated that,?° if Brahman-priest is not associated 
with the sacrifice, then half of the friutation of the sacri- 
fice is lost. As a man cannot move with one leg, similarly 
a sacrifice cannot run with one part. This Brahmana text?” 
very categorically explains that if the sacrifice is not performed 
by those two parts, then a total calamity develops to the sacri- 
fice and priests. Practically these sections chiefly describe 
the igreat importance and weight of the AV and its priest 
Brahman. Sections I & II have close similarity with the SB 
and the AB.?8 
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From another angle, the importance of the AV and the 
Brahman-priest has been fully established in the GB.* Brah- 
man is rewarded with daksina for his prominent role in the 
sacrificial ritual. He prepares alter for the sacrifice, sends 
oblation to the right place, recites Brahmajapa, performs vari- 
ous oblations. He is paid honorarium (daksina) for these 
activities. Thus the GB clearly confirms the position of the 
AV and Brahman who is essentially a bhrgvangirovid ie. the 
knower of the AV.°° 

It is true that the GB has very little to do with the origi- 
nal sacrifices. In liturgical practices it generally follows the 
traditional rules. But in most cases, the GB has tried its 
best to vindicate the position of the AV and its priest. There 
are some other references in the GB where the AV and the 
GB have tried to show their pre-eminence in the sacrifice. 
GB sometimes*! refers to Brahman as ‘Sarvavid’ i.e. knower 
of all. It elsewhere looks upon ‘Brhaspatyarngira’ as the priest 
of the gods. It also has been stated once in the GB 
that®? a sacrificer must choose ‘Brhaspatyangirad’ or Brahman 
as a priest in order to perform his sacrifice in an uninter- 
rupted manner, as he is the protector of the sacrifice. 

It is the credit of the GB that it connects the four Vedas 
altogether and clearly unfolds the pre-eminence of the AV 
and its priest Brahman and by doing this it proves once again 
jts Atharvanic trait of character. 
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. Ibid. I. 3.4. 
. Ibid. I. 3.3, 4. 
. Ibid. I. 5.1. (sarvavid brahma& yad bhrgvangirovid) same thing, 


is uttered in sections 15 & 19 of the said chapter. 


. brhaspatir vangiraso va devanam brahma. Ibid. I. 1.1 & IL. 1.4. 
. tasmad yajamano bhrgeangirevidameva tatra brahmanam vrnityar- 


sa hi yajfiam tarayati, bid. I. 2.5. 


CHAPTER IV 


TOPIC : CONSECRATION (DIKSA) OF THE 
SACRIFICIAL PERSONALITIES 


It is however welknown that the AV has very little 
‘connection with a sacrifice as its aim is probably to throw 
light on the otherside of the religion. So its liturgical text, 
the GB speaks very little about original sacrifice. Actually 
the delineation off the sacrifice in the GB is not little but rather 
traditional. So discussion on established sacrifices and its 
‘other formalities are not umavailable here. Obviously like 
other Brahmana texts, its depiction also follows sometimes a 
mystic way. It is the mention-worthy that the GB in most 
‘eases, remains truly Atharvanic in character. 


Diks& or Consecration : 


Soma-sacrifice is preceded by the ordination and conse~ 
«ration of the sacrificer, the priests and sacrificial personali- 
ties connected with it. GB also describes a new type of ordi- 
nation of the sacrifice that will be depicted later on. Here 
we shall try to describe first about consecration of the sacrifi- 
cial personalities. 

Consecration is a group of various rites to be performed 
before soma sacrifice! Actually this rite is included among 
the ancillary rites of the sacrifice? The origin of this rite is 
connected by the Brahmana-texts to the bringing of soma from 
the heaven. It invents a legend in this regard.® Suparni in 
order to redeem herself from Kadri had to bring the soma 
from the heaven. She sent Gayatri to bring it. Soma was 
enclosed between two golden cups. These two were the dikga 
and tapas. She tore off the diksa-cups and gave it to the 
gods who then consecrated themselves there-with (SB I. 
6.2.2. ft.). Another story tells that Jagati metre brings diksa 
(AB III. 25). The third story says that out of faith (Sraddha), 
the gods created the diksaniya offering (SB XII. 1.2.1). This 
jportion also coincides with GB I. 4.7. Diksaniyesti which 
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is a part of diksa-rite is said to be originated from Sraddha 
and gods take active part in its origination. Prajapati desired 
to perform the ASvamedha sacrifice. He toiled and practised 
penance. From his body which got heated the diksa was, 
produced.* 

For the description of the consecration and diksaniyesti the 
following texts including. AB I. 1.ff, KB VII. 1.ff, SB IM. 
1.2.1.8; JB 1. 62.ff and GB I. 19.ff are important. Thite 
has mentioned a number of books of various scholars in which 
description of this rite is to be found.’ Let us see first the 
findings of the older Brahmana-texts. The diksa ceremony 
is to be performed in the afternoon, when after cutting the 
nails and hair, the sacrificer takes bath and wears new cloth.® 
Then follows the diksaniyesti. 

In the diksaniyesti, an offering is to be made to Agni 
and Visnu, for these two deities are said to be the protectors 
of the diksa (diksdpdlau). A sacrificial cake on eleven pot- 
sherds is offered to Agni and Visnu (AB I. 1; KB VII. 1, 
SB II. 1.3.1). After the diksantyesti, there are certain pre- 
paratory rites for the sacrificer. His body is anoited with 
butter (AB I. 3; SB IIL. 1.3.7ff). He is purified with a 
cleanser made of the sacrificial grass. After the Audgrabhana- 
Offerings, the Krgndjinadiks@ is performed and a skin of a 
black antelope, a stick and a horn of a black antelope are 
given to him (SB IJ. 2.1.1.ff). At the end of the diksa- 
ceremony the sacrificed is declared that he is consecrated, he, is 
consecrated (SB III. 2.1.39f; AB VIL 23ff). The sacrificer, 
when is consecrated has to observe a number of rules (vratas). 

Apart from the normal consecration ceremony connected 
with Soma-sacrifice, consacration is performed in Pasubandha, 
DaSapeya, Asvamedha, and Purusamedha sacrifices.7 The 
diks4-samskaras, in the sacrifice of the §B show certain simi- 
larities with AB in regard with the construction of Pragvam- 
Sasala, wearing of skin of black antelope, squeezing the fingers, 
anoitting butter etc. 


Consecration Ceremony in the GB: 


This ceremony is wellconnected with the GB. It deals 
with this ceremony, when it speaks on agnistoma-sacrifice* 
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Bloomfield® holds the opinion that this discussion is abrupt 
and arbitary. He told this probably because in describing 
the sacrificial rites, GB backs proper methodical approach. 
Anyhow, it deals with consecration ceremony in the third 
chapter of the first book beginning with the etymology of the 
word diksa’. According to the GB the word ‘diksita is de- 
rived from ‘dhiksita’ which comes from the root ‘ksi’ meaning 
‘to be master of*° The following text says, that ‘dhi’ be- 
comes ‘di’ and thus ‘dhiksita’ becomes ‘diksita’.11 This deri- 
vation bears close similarity with SB-III. 2.2.30. Probably 
the former has borrowed it from the latter. This derivation 
appears at the end of the discussion on consecration in the 
SB, while in the GB the ceremony itself starts with discus- 
sion of this derivation. It is interesting to note here that this 
word has been understood differently by different scholars. 
Thite has pointed out them. We shall mention some of them 
here which are very remarkable.1* According to him, on the 
one hand, the etymology has been derived variously by modern 
scholars with their own modern techniques, on the other hand 
Brahmana texts have also given their etymologies with all their 
socalled fantastic techniques. 

Keith confesses that the word diksa@ is very difficult to 
explain and derive. Weber explains the word as the desidera- 
tive of the ./‘das’ or /‘daks’—“to make oneself fit for a 
thing”. Oldenberg understands it from the ./‘dds’ and explains 
the word diksa as “das verlangen dem Gott Zu dienen”. Eg- 
gling derives it from the Jdih meaning ‘to annoint’. Minard 
likes to derive it from the ‘dah’, which he and Whitney 
explain as the meaning “to burn”. Hillebrandt also under- 
stands the ‘dah’ in the meaning of ‘desire of burning one- 
self’. Hillebrandt’s self-burning theory has been criticised by 
most of the scholars. Keith disagrees it. Gonda thinks that 
the etymology of the term has indeed no safe basis for a 
semantic and historical argument. Guntert derives it from the 
the indogermanic /‘dek’ and many modem scholars like 
Pokorny, Walde, Gonda are in favour of this etymology. Mod- 
ern-scholars of the West more or less being based on its seman- 
tis basis, are in favour to think it in the sense of wish for 
making one-self ‘worthy’, ‘better fitting’ etc. 
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We have already seen the meaning of this word in the 
GB and in the SB. According to Thite,#8 who also quotes 
from the Sanskrit Worter book II. 543 of Bothlingk, Roth 
and also from MW P-516—327 respectively thinks that the 
word ‘diksita’ is said to be connected with the word dhi 
(religious thought) and the  Ksi (to go, to possess, to dwell 
etc.). During the time of consecration, the person goes to 
a particular religious thought. This etymology though gram- 
matically unacceptable, can very well give us the idea ‘of one 
of the significances of consecration according to the Vedic 
texts.14 

Following the footsteps of older texts particularly the 
SB, the GB speaks about the duties, responsibilities and 
honour of the consecrated. A consecrated should not get 
up to pay homage to any senior persons, on the contrary, 
he is to be paid honour, or jhomage by others, even by the 
elders as the priests Atharvangirasa enter upon him or the 
AV enters upon him. This utterance corresponds to Vait 
If, 17-18. In the same section, we come across certain res- 
trictions imposed on the initiated one, which do not appear 
in other Brahmana texts, excepting a similar passage of the 
AB ‘VIL 1. There it has been ‘said that the initiated one 
should get up in the morning on the day of consecration, 
buy soma, should speak wise words (Vicaksanavati vac) etc. 

In the following section’® a legend is to be found that 
describes the necessity of initiation. The sacrifice itself in 
the form of a Brahman comes to certain seers, whose conse- 
eration has just been completed. The Brahmin advises them 
about the necessity of initiation and suggests this ceremony 
also for the yearlong gavaémayana sattra. In a rare poetic 
language the same text declares that the way leading to gods 
(devayana) will be denied off them who fail to go under 
initiation. 

Another section!’ informs about the essentiality of conse- 
eration for a person going to perform sacrifices like Agni- 
hotra, Darfapimamasa étc. Instructions like wearing black 
antelope skin, squeezing fingers bear close similarity with Vait 
TL. 21-26, SB II. 1.1-2 and AB I. 3. 

Duties which a consecrated person should perform are. 
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also described.1® One who mutters expiatory verses, upholds 
wealth of sacrifice. He by this act, overcoming death never 
takes birth. Treatment of the above section is truly Athar- 
vanic in character. Certain rites are prescribed in another 
section about the initiated one, when his wife is in season 
(rtumatir jaya). They closely correspond to Vait XII. 14. 
It has been told there that the initiated one should perform 
sacrificial rites with the verses mentioned for ‘garbhavedand 
and ‘pumsavana’ when he feeds his wife cooked rice fully 
purified by the verses to have a male child. Some of these 
verses are to be met with in the AV III. 23; V. 25; VI. 
11.1, Kaus 35 ; 1-3; 5-7; 8-10. Diksdsamskaras in general, 
come to an end with this discussion, but the ordination of 
the priests and their consecration in particular open its ac- 
count with the starting of the fourth chapter of the book I. 
The discussion seems to be fully based on SB XII.9 It only 
differs in respect of its emphasis upon the Atharvanic tradition. 
Sacrificer, his wife and priests go under initiation for 
the year long annual sattra. This sacrifice has been com- 
pared with wind that blows all round and this (sacrifice) is 
achieved by those only who go under initiation for a year- 
long sacrifice.° Initiation takes place in a regular order as 
enumerated in the text ;—first the sacrificer takes initiation 
(probably by the Adhvaryu, as there is no direct mention in 
the text), then Brahman, Udgatr and Hotr,—all by Adhvaryu. 
Though GB does not mention the former’s name, yet from 
SB XII. 1.1.4 we know it. Adharyu is initiated by Prati- 
prasthatr. The latter initiates also Brahmandcchamsin, Pras- 
totr and Maitravaruna.*? Dr. Patyal, suprisingly takes the 
name of Householder (ie. Grhapati) as their initiator, with- 
-out showing any reason. But buttressing upon the SB view, we 
think the following different personalities as initiators. But- 
tressing upon the SB reference, we see four priests Pratipras- 
thatr, Potr, Pratihartr and Acchavac are initiated by Nestr. 
Another four priests, Nestr, Agnidhra, Subrahmanya and Gra- 
-vastut are consecrated by Unnetr. The sixteenth priest is 
consecrated either by another initiated snataka or a celibate 
(tamanyah snatako va brahmacari va diksayati GB I. 4.6). 
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GB I. 4.1-6 describe about this initiation of these personali- 
ties. This ordination coincides with Vait 31.1 & 11.3. 

A mystic condition has been laid down in case of each 
consecration. It declares that while one priest goes under 
initiation by another, third person should not come in between 
for’ initiation (tasmddetdvan-tarenanyo no dikseta). Breach 
of such rule may cause risk of life. 

It has been mentioned earlier that this consecration gets 
close similarity with the SB XII. Sometimes a few words are 
opted or changed in the GB to show its Atharvanic trait. We 
may cite below a few examples. 

The GB counts manas (mind) as the adhydtma (spiritua- 
lity) of Brahma (GB I, 4.2) while in the ‘SB’ XI, the word 
‘adhyatmamanas’ is dropped. Aditya is regarded as the god 
of Udgatr in the GB while in the SB, it is ‘Parjanya’. Vayu 
is the god of Adhvaryu in the GB, while in the SB it is manas. 
Besides these dissimilarities, both the books show close rela- 
tionship in dealing with this topic. 


Significance & Importance : 


Gonda says that the Vedic texts are silent on the ecstasy- 
proper as the significance of consecration.2? Yet GB however 
explicitly gives us the idea of religious significance to this rite. 
It has been said there that the divinity attached to each conse~- 
cration when gets satisfaction the whole world also receives 
multifarious benefit (.... devya sdyujyam salokatam yanti 
GB I. 4.8). Oldenberg understands consecration as giving 
religious ecstacy which makes man akin to divine.2? We have 
also seen earlier that this consecrated does not live normal 
day to day life, but some high kind of life and thus the opinion 
Oldenberg gets justification. 

A further significance of diksi has been named as ‘divi- 
nization’.** In this regard Thite quotes various scholars and 
Brahmanatexts.*° Levi states “la diks@ est un ensemble de 
ceremonies preliminaries qui sert a deifier la creature humaine.” 
JB (III. 358) definey the word as because that deity made her 
abode (Xsaya) in the heaven (divi), therefore, she is called 
diksita. §B (III. 1.1.8, 10) says that he who is consecrated— 
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goes near to the gods .... and .... becomes one of the gods 
(devanam va esa up G-vartate ya diksate .... sa devatanamr 
eko bhavati), SB (II. 1.4.1) further says, “one who conse- 
crates himself elevates himself from this world to the world of 
god.” 

Garbhasamskara—ceremony of the AB J. 3 suggests that 
‘generation’ is another significance of consecration. It gives 
some details of the embryonic state of the consecrated. The- 
priests make the sacrificer an ambryo (punarvé etam rtvijo 
garbham kurvanti yam. diksayanti). We have told it in detail 
earlier. SB (III) also narrates it. 

There are certain passages in the Vedic texts which imply 
consecration as mystical death, JUB (III. 3.1.1-4) states: 
that a man dies thrice and is born thrice and consecration is 
there clearly understood as one of those deaths. MS III. 6.7 
says that one who ig consecrated, kills himself for the sacrifice 
to Agni and Soma. MS JIT. 9.1; KS XXIV. 4 say that one 
who consecrates, exchanges his body with Agni. TS VI. 2.2.7 
also speaks the similar idea. Thite in his book has referred’ 
more instances in this regard. 

Purification is the another significance of consecration. 
The purpose of cutting nails, hair and beard is to purify the 
consecrated. The sacrificer is purified after anoiting by means 
of darbha grass (SB III. 1.3.18). 

Strengthening is the further significance of diksé. The 
purpose of the girdle is to get strength. The Udumbara-wood’ 
is equal to strength. TS III. 1.1.2 identifies diksi with force. 
(gobalam diksi). 


Conclusion : 


Now it may be said that in describing consecration of the 
sacrificial personalities and various rites related to it GB is. 
no lacking behind the older texts. Obviously its depiction 
is precise probably because it was wellacknowledged about 
the elaboration of consecration in older texts. It also attaches. 
certain significances of consecration in this regard. To des- 
cribe them it also does not give up older track, and it then 
does not seem foreigner in Vedic tradition, though at the same 
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time it makes modification of the activities as and when neces- 
sary in order to establish the AV in the traditional chaplain 


genres. 
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TOPIC: A NEW ORDINATION OF SACRIFICE; 
GAVAMAYANA SACRIFICE 


Introduction : 


Sacrifice plays the most prominent role in the Vedic. 
religion. The Brahmanas and other accessories which are 
basically liturgical and theological in character have tried to. 
discuss in their own way on the concept of sacrifice. Actu- 
ally these Brahmana texts are important from the stand-point 
of their dedication and enumeration of various sacrifices and 
rituals. It is wellknown to the students of Vedic religion that 
during the Brahmana-period, yajiia ic. sacrifice was consi- 
dered to be the means of attaining all desires in this world 
and beyond as there is a wellknown epithet in the SB—‘ya;fio 
vai Sresthatamaya karmane, In a word sacrifice was a cen- 
tral importance during, Brahmanic period. From this stand- 
point, the GB cannot claim a worthwhile position in the Vedic 
tradition as it could not besmear the tradition with descrip- 
tion af original sacrifices. It does not contain a detailed ac- 
count of sacrifices. Most of its sacrifices are taken from older 
texts. Bloomfield finds an Upanisadic character in this Brah- 
mana text! But this Brahmana is not completely divestiture 
of sacrificial discourses. Though its descriptions are tradi- 
tional, yet it does not forsakes its Atharvanic character. Now 
we shall see its narration of sacrifices. 


Sacrifice & its classification : 


According to the nature, character and formalities, sacri- 
fices are classified under five heads. hey are as. follows :-— 
Homa, Isti, Pasu, Soma and Sattra. , Each~sacrifice has a num- 
ber of sub-divisions and every one of them has a model of 
its own. AA? classifies the sacfifices into another five divi- 
sions :—Agnihotra, DarSapirnamasa, Caturmasyani, Pagu and 
Soma. Surprisingly, the GB does not-follow this classifica- 
tion either and in this respect it may claim originality as no 
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other Vedic texts classify the sacrifice in such a way. Pri- 
marily it divides the sacrifice into three main groups (GB 
I. 5.23). They are Pakayajiia, Haviryajfia and Soma-yajiia. 
Each group again has seven subdivisions. These twentyone 
sacrifices, as the epithet runs together with other new sacri- 
fices that may occur, are all performed by Angirasas.? These 
three groups are tabled in the following* :—~ 


(1) Evening offering, 
(2) Morning offering, 
(3) Sthalipaka, 
(4) Baliharana, 
(5) Pitryajiia, 
(6) Astaka, and 
(7) Pagu. 
These are seven Pakayajiias. 
Again (1) Agnadheya, 
(2) Agnihotra, 
(3) Paurnamasi, 
(4) Améavasya, 
(5) Nabesti (agrayana), 
(6) Caturmasya, and 
(7) Pagubandha. 
‘These are seven Haviryajiias. 
Again, 
(1) Agnistoma, 
(2) Atyagnistoma, 
(3) Ukthya, 
(4) Sodasi, 
(5) Vajapeya, 
(6) Atiratra, and 
(7) Aptoryama. 
These are seven Somayajiias. 


Seven Somayajfias are called seven Samsthas. JUB first 
calls them Samsthis.* This ordination of sacrifice is exclu- 
sively an invention of the GB. 
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Soma sacrifice is divided into three groups according to 
their duration of performance ; Ekaha, Ahina and Sattra. The 
eminent Vedic scholar Chinna Swami Shastri in his work adds 
one more variety of soma sacrifice, called Sadyaskra.° Sadyas- 
kra, according to him is similar to Ekaha, but in this case 
all the ceremonies take place in a single day.” The Ekaha 
sacrifice is though a performance of a single day, yet other 
preliminary ceremonies take place on earlier days. 

Ahina takes for more than one day, but upto ten days. 
Sometimes it goes upto twelve nights. 

Sattra is a performance of more than twelve days upto 
thousand years. 

In Sadyaskra sacrifice the entire sacrificial ceremony 
takes place on a single day. 

Agnistoma which is a single day soma-sacrifice is the 
model of all Soma-sacrifices, specially of all Ekahas and 
Ahinas, while Gavamayana forms the model of all Sattra 
sacrifices. For the Soma sacrifice, we shall make a detailed 
account later on, but now we take up for discussion the Gava- 
mayana-sattra, a year-long sacrifice according to the Srauta 
books, and the GB. 


Gavamayana Sattra : 


This sattra closely resembles the movement of the sun 
in a year. Thus the GB often uses the term ‘Samvatsara’ 
rightly. Various rites are performed throughout the year. 
Let us see its performances in the Vedic texts. It has 361 
days, which are divided into three parts of which first 180 
days comprise first part, last 180 days comprise third part 
and middle day in between two parts is called Visuvat day.® 
Regarding the designation of this sacrifices, Shastri points 
out that the Gavamayana is called so because this sacrifice 
is so much beneficial that even the cows perform it in order 
to praise it.2 The whole performance consists of various 
Istis, Soma-pressings, Soma-sacrifices, chantings, songs etc. In 
order to get a clear picture of those rites, we present a table 
below following Shastri. 

TOTAL—361 DAYS 
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First Part—180 days, 


Part—190 days. 


1st Month 


2nd Month 


6th Month 


7th Month 


8th Month 


Grand Total of the Three Parts 


Second Part—Visuvat 1 day, Third 
TABLE 
First Part 
Name of the Rite Number of days 
(a) Prayaniyatiratra (one) = 1 
(b) Caturvimsa—stoma Ukthya (one) = 
(c) Abhiplava sadaha (four) 4x6 = 24 
(d) Prsthya sadaha (one) 1x6 = 06 
(a) Abhiplava sadaha (four) 4x6 = 24 
(b) Prsthya sadaha (one) 1x6 = 06 
3rd, 4th & Sth months follow the 

same rites of the second month 30x3 = 90 
(a) Abhiplava sadaha (three) 3x6 = 18 
(b) Prstha sadaha (one) 1x6 = 06 
(c) Abhijit (one) = 01 
(d) Svarasiman day (three) 1x3 = 63 
TOTAL = 180 
Visuvat day O1 
(a) Svarasiman day (three) 1x3 = 03 
(b) Abhijit (one) 1x1 = Ol 
(c) Prsthya sadaha (one) 1x6 = 06 
(d) Abhiplava sadaha (three) 3x6 = 18 
)a3 Prsthya sadaha (one) 1x6 = 06 
(b) Abhiplava sadaha (four) 4x6 = 24 

9th, 10th and 11th months follow the 
same pattern of the 8th month 30x3 = 90 
(a) Abhiplava sadaha (three) 3x6 = 18 
(b) Gostoma (one) 1x1 = Ol 
(c) Ayustoma (one) 1X1 = Ol 
(d) DaSaratra 1x10 = 10 
(e) Mahavrata (one) 1x1 = 01 
(f) Atiratra (one) 1x1 = Ol 
TOTAL = 180 


(180+1+180) =361 days. 
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The above table will show that the rites of the first 180 
days have been performed in a reversed way in the last 180 
days. If we closely follow the various ceremonies, connected 
with this sacrifice it can be stated that this rite bears close 
effinity with the course of the moving sun in the Uttarayana 
and Daksinayana respectively of a year.4° Let us see some 
important rites in the Sattra-sacrifice. 

The Sattra-sacrifice starts with Prayaniyatiratra and ends 
with Udayaniyatiratra. ' 

Sadaha"! is a six day Soma sacrifice. It is usually divided 
into two parts; one is Abhiplava and other is Prsthya. They 
both require the chanting of a number of verses known as 
Rathantara saéman on uneven days. Main difference between 
the two Sadahas lies on the order of reciting or singing the 
verses. In case of Abhiplava the order of the singing is as 
follows :—they are Rathantara, Brhat; Rathantara Byhat ; 
where as in the Prsthya the singing follows the course of 
Trvit, PaficadaSa, Saptadasa, EkavimSa, Trinava and Trayas- 
trimSa stoma. Rites performed in Sadaha can be mentioned 
below, accordingly. 


lst day—Jyotistoma 
2nd day—Gostoma 
3rd day—Ayustoma 
4th day—Gostoma 
Sth day—Ayustoma 
6th day—Jyotistoma 


Each of these rites is a Soma sacrifice of a single day. During 
the three soma-pressings of each sacrifice, a variety of stomas 
is recited. 

The days in between the first and last jyotistoma in an 
Abhiplava sadaha are called Ukthya days. In Prsthya sadaha 
in the final day Jyotistoma sacrifice is not performed ; in stead 
of which one more Ukthya is performed. It is known as 
Abhyasanga-sadaha which is different from the other two varie- 
ties in respect of number of stomas to be recited during 
pressing sessions. This is the short one. 


7 
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Mahdavrata : 


This ceremony has been connected with the Sattra-sacri- 
fice. This ceremony has been identified as a popular rite 
which was later on accumulated into Srauta rituals.” 


Hillebrandt understands Mahavrata as a ‘sun-magic’.'° 
Though there is a difference of opinion about the exact day 
of the year on which the ceremony is to be performed, yet 
Shastri thinks it the penultimate day of the Sattra sacrifice. 
JB (H. 410) & TB (1. 2.6.2) also maintain the same opinion. 

Mahavrata is directly connected with food. TMB IV. 10.2 
says that Prajapati is ‘the great’ (mahdn) ; his food is this 
rite (vrata). Thus we get the name Mahavrata. 

In this ceremony when the chanting of stotra appears, 
Udgatr, sitting on an Udumbari-wood sings samans, Hoty re- 
cites Niskevalya Sastras sitting on a drum, Adhvaryu invokes 
Hotr, sitting on Udumbara-seat, Maitravaruna praises Sattra- 
priests, while a certain Sidra flays them. Trumpets sound 
from all corners of that place, Royal personalities carrying 
bow and arrow, being led in chariots assemble the place. There 
will be hundreds of lyre players. Conchs are blown. Royal 
musical grandeur is performed in this rite. It seems that per- 
haps this magestic glamour and profoundness of his Vrata 
have helped it to connect it with such a title (i.e. Mahavrata). 

This rite is also connected with fertility. TB I. 2.6.2 
says that the Mahavrata is performed at the end of the year 
for the sake of generation (prajanana). Thus it seems that 
this Mahavrata, according to the Brahmanas, is helpful for 
getting food and generation. Among the other results, the 
obtainment of speech (vac) may be considered as one of 
them. JB (II. 404) ; TMB (V. 5.18ff) suggest that by means 
_of use of drums in the Mahavrata all speeches are obtained. 

Obtainment of the highest sap is another result of this 
rite. JB suggests that fullness is obtained by means of Maha- 
vrata. Prajapati is chiefy attached to this rite. According 
to SB XII. 1.2.3 and GB I. 4.9, gods have created the Maha- 
vrata from Prajapati. In this regard TMB invents a legend. 
It says Prajapati created the creatures. He was emptied and 
so felf down. To him the gods altogether came up and said— 
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“et us bring together a mighty food (mahadvratam), that will 
restore him. The food that was ripened during a year res- 
tored Prajapati. Therefore, that mighty food was known as 
“Mahavrata’. TB*° tells another story in this regard in which 
Prajapati was cured by the gods and then the former became 
mighty (mahan) and then TB explains the word Mahbavrata 
‘on this basis. 

To speak about the Mahfvrata rite, Thite concludes that!” 
‘the rite seems to be originally a popular fertility rite which 
‘was adopted in the Srauta ritual, more specially with Soma- 
sacrificial system. 

Now let us see the feature of Gavamayana sacrifice. It 
is the model of all Sattra sacrifices as Agnistoma is the model 
of other some sacrifices. As Agnistoma is the model of all 
Soma-sacrifices and it is performed in the Gavamayana sacrifice, 
thus it requires first a description of Agnistoma in detail. 
For Agnistoma soma-sacrifice we shall discuss later on. Gene- 
rally speaking, in a soma-sacrifice, sixteen priests are required ; 
but according to some,!® there is a seventeenth priest also, 
‘called Sadasya. Among these priests there are four chief 
priests (mahartvijah) and each of them has three assistant 
priests. GB has given a complete list of these priests. They 
are as follows :— 


(i) Priests belonging to the RV. 
(a) Hotr 
(b) Maitravaruna 
(c) Acchavaka 
(d) Gravastut 
‘Gii) Priests belonging to the YV. 
(a) Adhvaryu 
(b) Pratiprasthatr 
(c) Nestr 
(d) Unnetr 
iii) Priests belonging to the SV. 


(a) Udagatr 
(b) Prastotr 
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(c) Subrahmanya 
(d) Pratibarty 
(iv) Priests belonging ‘to’ the AV. 
_ (a) Brahman 
(b) Brahmanacchamsin 


(c) Potr 
(d) Agnidhra 


Fhe seventeenth priest is ‘Sadasya’. 


More of it, the GB says that?° twentyone personalities. 
are involved in the sacrifice. Besides seventeen priests, eigh— 
teenth is the house-holder’s wife, immolator of the animal is 
the ninteenth, while the twentieth is the house-holder himself 
and twenty-first is the rivij Angiras, who is the chief bearer of 
the sacrifice. Interestingly the GB points out the name of 
Angira, the Atharyanic priest in the Soma-sacrifice. His posi- 
tion, is also elevated there. Thus the GB shows its Avn. trait 
of character. , 


In the GB itself, the narration of this sacrifice is not 
very categorical, but to some--extent mystic. It shows very 
little in original with the description of the sacrifice. It bears 
close affinity with the SB XII. Several sections of the GB 
(I. 4, IL. 5.1-6, 8-12) deal with Sattra-sacrifice. In the open- 
ing sections of the fourth chapter of the first book of the GB 
consecration ceremony is described. It bears a good deal of 
similarity with the SB XII. 1.1. 


Gavamayana sacrifice actually commences with the des- 
cription of the Prayaniyatiratra (GB I. 4.8). Sections 11 and 
12 of the above chapter mystically relates a whole year (sam- 
vatsara) to the sacrifice. 


GB next proceeds to describe the central day (Visuvat 
day) in another section.2!_ The same section deals with Maha- 
vrata. It bears close affinity with the SB XII. 1.3.23. GB? 
speaks about the former learned scholars used to perform these 
three Mahavratas and by performing it became lusturous. 
Several sections of the GB** speaks about the way of perfor- 
mance of this Mahavrata. 
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GB* compares the Sattra sacrifice with a great eagle 
bird, where the central day (Visuvat) is his middle body ; the 
first 180 days form its right wing while the last 180 days form 
its left wing. This portion corresponds to $B XII. 2.3.6-7. 
In connection with the Sattra sacrifice, another section, in a 
mystic way describes Jyotistoma sacrifice. The essentiality 
of the performance has been told in this way.?> If the sacri- 
ficer fails to perform it him life span will be shortened. There 
is every possibility of turning blind or deaf if he does not 
perform ‘Jyotistoma’. GB states in the same section that nme 
Jyotistomas are to be performed in a month in the Sattra sacri- 
fice. This section corresponds to SB XII. 2.2.1. The con- 
cluding sections of the fourth chapter of the first book of the 
GB? describe the ascending and descending order of the rites 
of the Sattra sacrifice. In the whole year the count of the 
‘day starts with Prayaniya and by it Udayaniyatiratra day is 
ascended. In between these two rites- various rites, such as 
Mahavrata, Abhiplava, prsthya, Abhijit, svarasiéman etc. are 
performed. For the result of these performances, it has been 
stated that they lead us to heaven.27 §B XII. 2.3.10-12 bear 
close similarity to these occurrences of the GB. 

In the section 23 of that fourth chapter, a conflict between 
Adityas and Angirasas has been depicted where the latters 
triump over the formers by vanquishing the demons. There, 
the Angirasas touched heaven by reciting the samans and 
stomas, which are used in the varioug rites of the Sattra. Here, 
we come across the etymology of the word ‘Prsthya’. It has 
been stated there that as they touched (sprstah) the heaven, 
then came out the word ‘Prsthya.28 The similar derivation 
m a slightly different language is also to be found in the SB 
(XII. 2.2.11). 

There is another scholastic duel between Predi (SB reads 
Proti) Kausambeya with his teacher Uddalaka Aruni tegard- 
ing the number of days of a Samvatsara sacrifice.2® The 
counting is mystic. The number of days in a samvatsara is 
interesting. Jt consists of ten, nine, eight, seven, six, fivé, 
four, three, two or even one day. Bach number 8 mystically 
connected with a certain object. Number ten is contected 
with the metre viraj and the saefifiee “Vairaja’, nine & cbn- 
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nected with nine vital airs by which sacrifice is expanded, 
eight is connected with the metre ‘Gayatri, seven with seven 
metres ; six with six seasons, fifth with five footed metre pankti, 
four with four Vedas, three with three pressings, two with 
double-footed human being, one with one.°° 

This portion wholly corresponds to SB XII. 2.2.13-23,, 
except the line ‘catv@ro vai vedah’ of the GB (I. 4.24). It 
seems that this line has been introduced here to include the 
AV in the ‘tetrads’, Each number either protects or expands. 
Vedas. Another section?! points out the mystic significance: 
of days of the Abhiplava sadaha. When the number of the 
days is six, then it points out the six performances of the 
Sadaha-rite. When it is five, then the first and last days rites 
are adjusted, when four, then it is connected with four-stomas, 
when three then three performances including jyoti, go and 
ayu, when it is two, then it means to samans, Brhat and Rathan-. 
tara, when one, then it is ekaha-stoma. This section is simi--. 
lar to SB XII. 2.2.12. 

Sattra sacrifice enumerates certain formalities of which 
one is ‘Gddha-pratisthd.’*? Yt means a passing by to cross. 
an ocean. One who takes initiation for a whole year, he 
crosses the ocean in the form of Sattra by means of Gadha- 
pratisthia. The above section states that this ceremony is essen- 
tial to cross all the difficult barriers of Abhiplava and Prsthya 
sadahas. This above section corresponds to the SB XII. 
2.2.12 with slight variations. 

Sattra sacrifice is sometimes mystically compared with a 
cosmic man.28 Various rites of the Sattra are mystically con- 
nected with various limbs and sense-organs of that human 
being. As for example—his feet are connected with Praya- 
niyatiratra, theighs with caturvimSamaha, head, with  trivit- 
stoma, seed with Praficadaga stoma, limbs with DaSaratra, face 
with Mahavrata etc. Following section continues this des~ 
cription. Vital airs of that cosmic man are also connected 
mystically with the various rites of the Sattra.24 The total 
number of the Simanvayu goes to a limit of approximately 8, 
20, 12,50,000 times. Time-divisions in a year in that period 
is mentionworthy. To support this counting the text cites 
two verses which do not appear in any published literature.** 
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Glorification of the Sattra is also to be found in the| GB.** 
Prajapati performed other sacrifices and obtained perishable 
‘outcome, but when he performed the Sattra, then he obtained 
imperishable result. The same section also states about vari- 
ous mystic oblations and daksinds of limbs and sense organs 
of human body which bring good result to the sacrificer. Fol- 
lowing section’? speaks about the various oblations to be 
offered in various sacrifices including DarSapiimamasa, pitr- 
yajia PaSubandha etc. Dargapiirnamasa sacrifice becomes 
fulfilled when it is offered with curd, cake, liquid butter etc., 
Pasubandha with animal etc. 

GB (I. 5.10) states about the Sattra sacrifice of one 
thousand years, performed by the gods and Prajapati. The 
section states that gods were in search on for the substitute 
of this great Sattra and found out the Sattra of one year with 
Prsthyas, stomas, Sastras and Viévajit sacrifices. This por- 
tion corresponds to the SB XII. 3.4.1. Even only visvajit 
sacrifice has been substitute for the thousand year’s Sattra 
sacrifice (sa va esa visvajit, yah sahasrasam vatsarasya prati- 
ma—I. 5.10). 

Another section®* describes about three pressings of Soma 
when various gods are invoked. Vasus are invoked in the 
morming pressing, Rudras in the middaypressing and Adityaas 
in the third pressing Avasavah prdtas savanendgi, rudra madh- 
yandina-savanena Gditydstrtiya savanena). Were the GB once 
again declares Brahman, the knower of Atharvaveda, as the 
protector of all.8° This passage corresponds to §B XII. 3.4.1-2 
with numerous variations. GB in three sections (12-14) states 
about the verses, the gods, the metres which are connected with 
these three savanas. Verses are to be found in the AV samhita.** 

In each pressing following citations : ‘mayi bhargo’, mayi 
maho, mayi yaio, mayi sarvam. Each utterance includes a 
certain number of things. ‘Mayi bhargah’ includes the earth. 
fire, vasus, metre Gayatri, eastern direction, spring season, 
trivit stoma, the RV, the priest hotr and the sense organ, 
speech (GB I. 5.16). Sections 17-19 narrate in the similar 
way the things connected with the other three utterance. By 
including the AV in this regard the GB once again demons- 
trates its Atharvanic character (brahma-vedam vedandm). 
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These abovementioned sections (16-19) seem to be origi- 
nal in character as SB does not count them. 

GB recounts a legend where seventeen syllables consist- 
ing of ‘om Sravaya, astu Srausat, yaja, ye yajamahe and vau- 
gat are pronounced, which are identified with the yearlong 
Sattra sacrifice.*? 

The Sattra sacrifice comes to an end with the animal 
sacrifice, known as ‘SGvitra pasuyaga’, where an animal is 
offered to the god Savitr, who is identical to Prajapati*? We 
shall discuss on animal sacrifice later on. 

The last three sections (23-25) of the first book of the 
GB have little connection with Sattra sacrifice, but they give 
a variety of informations regarding, sacrifice, priests, other 
sacrificial personalities, pressings of Soma and the glorified 
position of the AV. They are metrical in character and pro- 
bably for this reason Bloomfield however disagrees to accept 
them as the composition of the same author.** It seems 
difficult to accept his opinion, as though they are metrical in 
character, yet closely related with sacrificial discussion. 

Sections 24 and 25, once again establish holy character 
of the AV and its sears Angirasas and the supremacy of the 
AV and its priest Brahman.** It has been told there that only 
the AV promises Brahmaloka to its worshippers, while the 
other three Vedas cannot provide beyond heaven.® It can 
be stated in the conclusion that during the period of discus- 
sion on sacrificial rituals, the GB has tried its best to elevate 
the position of the AV. 
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ii) Satam Satani parivatsarandmastau ca Satani samvatsarasya 
muhiirtaén yan vadanti/ 

ahordtraghydém purusah samena kati-krtvah 
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AV VI. 48.1; for the midday pressing the AV VI. 48.2 and for 
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GB I. 5.24. 

trivistapam tridivam ndkamuttamam tametaya tryya vidyayeti/ 
ata uttare brahmaloké mahanto atharvdndmangirasam ca s& gatih/ 
GB I. 5.25. 


TOPIC: ENUMERATION OF VARIOUS SACRIFICES 


The only striking feature of the GB in regards with the: 
sacrifice is that it invents a completely new order of the sacri- 
fice(yajfia-krama), what cannot be found in any other liturgi-- 
cal texts. In order to describe the order, it follows a new style. 
It firstly classifies the sacrifices into three broad divisions ; each: 
division consisting of seven kinds of sacrificial ceremonies.1 
Again the GB brings about a new order m the performance of 
these sacrifices and it tells us that Prajapati performed this. 
order first and at the end he attained endless happiness.® The 
order of performance may be as follows :—first Agnyddheya.. 
then Purnahuti, then Agnihotra, then’ Darsapirnamdsa, ‘then 
Agrayana, then Caturmasya, then PaSubandha, then Agnistoma,. 
then Rajasiiya, then Vajapeya, then ASvamedha, then Purusa-- 
medha, then Sarvamedha, then Daksindyukta and last of all, 
Adaksina. Yt is worthy of mention here that the GB has not. 
described all these sacrifices. As for example the GB does: 
not discuss the Purusamedha or Sarvamedha, or Daksindyukta. 
But it deals with some other sacrifices. Now we shall see 
which sacrifices are depicted in the GB in course of its dis- 
cussion on sacrifice. The following sacrifices or ritual per- 
formances are depicted in the GB :—Agnyddhana, Agnihotra, 
Darsapiirnamasa, Caturmasya, Agrayana, Sautramani, A gnistoma, 
Atyagnistoma, Sodasi, Vajapeya, Ukthya, Aptoryama, Atirdtra, 
Sattra, Pravargya, Agnicayana, Prayascitta etc. 


It is very difficult to give a detailed account of all these: 
sacrifices and we think it is not at all necessary for us as the. 
GB itself does not depict them always in detail. So we shall 
try to give a brief outlines of them and their elaboration which. 
are related to the GB. It should be remembered that regard-- 
ing the delineation of sacrifices, the GB is sometimes mystic 
and sometimes fails to give a connected account. Let us try 
to deal with them in their true characters, 
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Agnyadhdna : 

It is not a sacrifice proper but a preliminary rite to be 
performed before many a sacrifice ; so knowledge of this ritual 
is essential for all priests connected with sacrifice. This rite 
relates to the kindling of fires and it places them in their res- 
pective places in order, to begin with the sacrifice proper. A 
good number of stotras of various kinds are recited on this 
occasion. Owing to three different types of performance, this 
ritual is also divided into three classes ; (i) Homapiirvadhana, 
(ii) IstipiirvadhGna and (iii) Somapirvadhana. 

In the GB I. 2.18-21, this sacrificial rite is enumerated 
which closely resembles the SB II. 1:4.16 and Vait'5 & 6. 
Here the description’ of this ritual is more or less'mystic. 

Sec. 18 describes a legend which relates the Agni-vaiéva- 
nara to a horse (iron-shod). The priests of the first three 
Vedas fail to pacify them and then the Atharvanic priest Samyu, 
by sprinkling holy water (Sdntyudaka) controls him. The con- 
‘cluding portion of this legend which indirectly glorifies the AV 
‘and its associates, shows difference between Agni-jdtavedas and 
Agni-vaisvanara® While dealing with this rite, the GB-in its 
typical way, finds out the derivative meaning of the various 
sacrificial priests attached to it. To keep up the Atharvanic 
tradition the GB gives Brahman-priest a dominant role in this 
rite who is later on offered with various sacrificial gifts like 
horse, cow, chariot and gold.* This ritual does not get much 
prominence in this text. 


Agnihotra : 


It is an obligatory rite for the three upper castes and it 
is commonly called Homa. It is a ritual practice lasting entire 
life-span and it is performed twice daily. The first oblation is 
performed i in the evening after the sun-sét and the second one 
after sunrise. Scholars express divergent views over the actual 
tinie’ of morning oblation. Some say it should be done before 
the’ sun rises, while others maintain that it should be performed 
just after the sun appears in the sky in the morning. Shastri 
gives a detailed account of this rite in his work.’ Agni, Praja- 
ati aud Aditya are the chief deities in this sacrificial ritual. 
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Enumeration of this ritual in the GB is rather. mystic. It. 
does not furnish a detailed account of this rite, but only speaks. 
about it, buttressing upon the subject matter of the SB (XI. 
5.3.1-7). Vait VII closely corresponds to this topic. The only 
difference from those texts lies in the fact that the GB ‘always. 
follows the track of the AV, while the others do not take the. 
AV much into account. The difference lies in the way of* 
approach to. the delineation of this rite.. 


In the GB, the Agnihotra comes to light in course of con-- 
versation between the two seers Pracinayogya and Gautama.*- 
The former seer asks the latter about the details of Agnihotra 
(agnihotram bhavartam pycchami Gautameti—I. 3.11). While- 
replying to the query, Gautama elaborates this performance. 
GB indirectly suggests that Agnihotra is to be performed twice 
daily.7 A number of questions including the deities of various 
rites, objects for various offerings are found there. It is inte-. 
resting to note that as many as thirtynine questions are asked 
in this section (I. 3.11). Each question is related to a certain 
action to be performed by an individual deity. The following. 
section (I. 3.12) pronounces the names of those gods, who are 
to be engaged for various actions. The GB confirms that the 
first offering in the-evening oblation of the Agnihotra rite re- 
quires adequate bring about the death of the sacrificer’s wife 
In course of discussion of vidya (knowledge), the text states: 
that preparing the daksinagni and taking the fire from garha-- 
patya offerings are to be made with recitation of the verse 
‘praénapanabhyam svaheti’.° The same thing is to be repeated 
accordingly in the morning, as the text goes on. The long pas- 
sage gradually discloses the fact that the offering in the Agni-.- 
hotra must be performed with proper knowledge (vidya) and 
expiation (prdyascitti), failing of which may incur heavy. loss: 
like immediate death of son, householder, his belongings and 
the sacrificer.° So it seems that the GB takes every care for- 
the proper execution of this performance. 


GB also does not fail to mention the outcome of the pro-- 
per observance of Agnihotra. The sense orgdns and vital airs: 
of the sactificer are satisfied with this performance and then 
the world alongwith its living. beings alse achieves satisfaction. 
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“Thus we see that Agnihotra rite gets a special attention in the 
GB. . 


Darsapiirnamdasa : 


It is the model of all Isti-sacrifices. Shastri has given us 
.a comprehensive account of this sacrifice regarding its salient 
features, preliminary rites, subsidiary ceremonies and other forma- 
lities.12 We shall try to give a brief outline of this sacrifice as 
found in the GB. 

The word ‘darsa’ literally means the time when the moon 
‘is ‘seen’ only by the sun i.e. amdvasya (newmoon day) while 
‘piirmamasa is the moment when the moon is full i.e. purnima 
(full moon day). Thus it means the sacrificial rite which is 
performed on the new moon day and full moon day. It is to 
be noted here that (though darfa occurs first), the opening day 
of this sacrifice is a full-moon day. After performing the paur- 
namasa rite, the darsa rite is performed. 

One part is performed in two days during the new-moon 
period and the other part in two days during the full-moon 
period. In both the cases the principal offerings are made on 
the next day, the conjunction between the parvan and the prati- 
pad. A sacrificer whose fire has been kept burning (Ghitdagni), 

’ performs it along with his wife. It is a wellknown fact that an 
unmarried or a widower is not eligible to perform this sacrifice. 
Four priests including Adhvaryu, Hotr, Agnidhra and Brahman 
with equal status perform this sacrifice. The DarSapiirnamasa 
sacrifice is both obligatory and optional (tau darSapiirnamdsau 
dvividhau nityau Kaémyau ceti—Shastri, (P. 17). When they are 
performed on each new-moon and full-moon day, they are obli- 
gatory in nature and when they are performed to fulfil certain 
desires, then they are optional. 

In the case of full-moon rite, there are three principal 
offerings ; a cake to Agni, an upamsu oblation of clarified butter 
to Visnu or Prajapati or Agnisoma and wale to Agnigoma dur- 
ing the performance. 

The Prayajas, Anuyajas and Patiti-sdinyajas, are the vari- 
‘ous other prominent rites which take place during different 
periods of the sacrifice. Consuming of cakes by all sacrificial ' 
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‘priests (Ida-bhaksana) is an important ceremony that takes 
place at the end of the sacrifice. It is made of milk, curd and 
rice. Daksina is given to the priests at last. 

Both the AB and SB have elaborately discussed this sacri- 
fice.13 We shall now try to find out the nature of this sacrifice 
in the GB. It will be seen that a considerable portion of the 
GB is devoted to this sacrifice.* Here GB mainly follows the 
SB. 

The description usually starts with a dialogue between the 
two seers Saunaka, the descendant of Svedayana and Uddalaka, 
the descendant of Aruni. Obviously the description is mystic 
in character. Various acts of this sacrifice have been com- 
pared with the development of different parts of human body.*¢ 
A few of these may be mentioned for example :—As the sacri- 
ficial straw is stretched upon the altar, so the hair grow first 
on head. (yet purast@d vadeh prathamam barhis trnati, tasma- 
dimah prajah Sirastah prathamam lomasa jayante—GB I. 3.9) ; 
as the prayajas are first offered without the puronuvakya verses, 
the beings come in this world without teeth. Such mystic rela- 
tion of the sacrifice with various parts of the human body is to 
be found in a lengthy section of the GB (I. 3.9). 

Another section is devoted to the distribution of the sacri- 
ficial objects of this sacrifice in various rites and deities.‘ There 
are eight Ajya-portions of Agni of which five are prayajas. The 
distribution of the ghee is also mentioned there. They are also 
five in total. Six offerings are given to god Prajapati, two for 
the priest Agnidhra ; one for Brahman and one for the sacri- 
ficer. Of the eight divisions of the classified butter ; three are 
specified for ‘anuydja’, four for Pasar yee and the last one 
is for samistayajuh. 

The second phase of. this sacrifice is stated in Book Two 
of the GB (II. 1.1-12). Bloomfield divides the subject matter 
of this section into three parts. The ‘first part includes the 
purification of Brahman’s seat, the fetching of pranita-water and 
placing the paridhi-sticks around the fire. This portion closely 
corresponds to KB VI. 13; SB I. 5.1.24 and TS Il. 5.11.5-6. 
But the GB never gives up its Atharvanic tradition As it will 
be seen that-when the KB reads ‘brhaspatir ha vai devanam 

- brahm@, the corresponding line of the GB reads—‘brhaspatir va 
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angiraso devanam brahma’, where the ‘Brhaspati’ has been. identi- 
fied with ‘Angira’, the Atharvanic priest. 

The second part deals with the prasitra-food of the Daréa- 
piimamasa, where a legend about Rudra, very popular in later 
literature is to be found.” The story relates that Rudra, who. 
being denied his share of oblation, cuts off a portion of pragitra- 
food of DarSapiimamasa sacrifice and gives them to various 
gods in order to cause their loss of different physical limbs. 
Rudra himself stands as the cause for their loss of limbs. But 
it is interesting to note that when it is given to Brhaspati Ang.- 
rasa, it becomes harmless. The last portion seems to. be an 
invention of the GB, but the rest of the legend bears close. 
resemblance with TS Il. 6.8.5-6 and KB VI. 13.14. . 

Another section of the GB puts forth another legend on 
cooked rice (anvadharya) as Prajapati’s share in the Darsapima- 
masa! sacrifice. Its basis is MS (I. 4.6), but some kind 
of originality may be found there, which relates to the applica- 
tion of formulas which are Atharvanic in tradition. | 

GB II. 1.4 deals with patni-samyaja ceremony. It is a 
minor sacrifice performed with clarified butter. The Advaryu 
priest offers the oblation, Soma, Tvastr, Dyavapatni Raka, Sini- 
vali, Kuhii and Agni Grhapati are the deities. The wife of the 
sacrificer takes part in the sacrifice. In the GB we find -the 
supremacy of the Atharvan-priest Brahman in order to give an 
Atharvanic mould, otherwise it is similar to TS. II. 6.9.1-3 and 
Vait IV. 8. 

Sections 5 and 6 of the GB deal with the daksina of the 
Isti-sacrifice to the priests.. Food is given as daksina (yah esa 
odanah pacyate, daksinaisa@ diyate ..... II. 1.5). 

Sections 8 and 9 discuss the Dara ritual along with expira- 
tory rites. Section 8 says that one who performs Soma-sacri- 
fice without performing DarSapiimamasa is sure to have an ill 
fate. (ye anstva darSapirnamasabhyam somena yajante, tesam 

. naksatrani patantiva, I. 1.8).. Section 9 corresponds to 
TS I. 5.5.1-2. For expiation mes an offering of Sehes 
is given to Agni. 

Section 10 begin with paurnamasa-rite including Parva and 
Uttara sections. The deities in the first part. is Antimati. and 
in the second part, Raka. In this Daréa rite,. they are Sinivali 
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and Kuhi respectively. Mait S IV. 3.5 has close similarity 
with this above portion. 

Section 12 refers to offerings to various deities in this 
sacrifice, (agnirvai sarva devatd, visnur yajfa VI. 1.12). In 
the full-moon sacrifice cari is offered to Sarasvati and cave on 
twelve potsherds to Sarasvan in the new-moon ceremony. The 
above section has similarity with MS I. 4.14-15 ; AB I. 1; SB 
II. 1.3.1 and Vait VIII. 1-2. The DarSapiirnamasa-sacrifice 
ends here The entire treatment, though devoid of any remark- 
able originality never fails to relate it with the AV tradition 
and also proceeds in its own way whenever necessary. 

A few Optional Isti Sacrifices : 

Optional isti sacrifices are performed in order to fulfil some 
cherished desires. They are performed on various occasions. 
A few sections of the GB (II. 1.13-17) deal with these optional 
isti-sacrifices, 

Section 13 deals with Pathikrt isti. Eight potsherds of 
cake (astakapala-purodaéa) are offered to Agni in this sacrifice. 
A bull is given as daksina to the periest. Agni-is praised here 
as the maker of path (agnir vai devandm pathikrt) and the cere- 
mony is performed for a trouble-free journey. 

The following section speaks about the vratapati-isti. Here 
the deity is that same Agni. (agnir vai devanam vratapatih). 
Cakes on eight potsherds are offered to him by the sacrificer 
who has set up the sacred fire. A person performing this rite 
attains wife and flesh. 

In the Section 15, we come across another optional isti, 
which is called ‘vratabhr’. The deity and its performances 
are the same as the former rite. This rite is performed in 
order to avoid physical or mental affliction. 

The above three sections dealing with the three optional 
isti-rites are probably taken from the MS (II. 1.10). 

Sections 16 and 17 describe separate istis. In the for- 
mer section, we come across an isti that may be called ‘In- 
dragnidevataka-isti. It is performed by a sacrificer whose father 
and grandfather have not drunk soma. A bull is slayed in 
henour of Indra and Agni in this ceremony (aindrégnamusram 
anu-srstamalabheta). The deities bestow him strength and pros- 
perity. ‘This section corresponds to MS I. 5.5. 

8 
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The following section gives an account of Agrayanasti. 
It is known as the offering of the first fruit. Offerings are dedi- 
cated to the deities ; Agni, Indra, Visvedevih and Soma. This 
tite is mainly related to the abundance of grains and crops. 
This description closely corresponds to KS XII. 7, but the con- 
cluding portion may claim some originality where the whole 
year has been identified with Brahman (samvatsaram vai brah- 
md). Again the occurrences of Purastaddhoma and Samsthita- 
homa in this regard are obviously a GB invention. The sacri- 
ficial fee is a one year old female calf (ekdhayani daksinad). 


Caturmdasya : 


Among the sacrifices mentioned in the Haviryajfias (see 
GB I. 5.23), caturmasya sacrifices are most complicated and 
they contain some remarkable traces of popular rites. 

In the Vedic liturgical texts there are some rites of the 
“masses” which are accepted and given a prominent place in 
the ritual. Caturmasya sacrifices are one of them.” It is a 
seasional sacrifice, divided into four parts called parvans : 


(i) Vaisvadeva 
(ii) Varunapraghasa 
(iii) Sadkamedha and 
(iv) Sunasiriya. 


The first is to be performed on the full-moon day of Phail- 
‘guna, the second on the full-moon day of Asadha, the third on 
the full-moon day of Karttika and the fourth on the first bright 
day of the Phalguna of the next year. 

In the VaiSadeva parvan a sacrificial cake on eight pot- 
sherds to Agni, to Soma, a cake on eight or twelve potsherds 
to Savitr, pap to Sarasvati, pap to Maruts and a cake one pot- 
‘sherd to Dyavaprthivi are offered. 

In the Varuna praghasa-parvan, the first five offerings are 
‘same to the Vaisvadeva-parvan. In addition to them a cake 
-of twelve potsherds to Indra and Agni, amiks4 to Varuna, to 
“Maruts and a cake on a potsherd to ‘Ka’ is offered. In addi- 
ction to them gruel and barley are offered. At the end of the 
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sacrifice we find the mention of a ritual of an avabhrta-bath 
which is taken from the Soma sacrifice. 

On the first day of the third parvan viz. Sakamadha, a 
cake on eight potsherds to Agni in the morning, pap to Maruts, 
Simtapanas at noon and pap cooked in milk to Maruts Grha- 
medhins in the evening are offered. Next day in the moming, 
there is a Darvi-homa. A number of offerings of cakes are 
offered to various gods throughout the day. In the afternoon’ 
a pitryajfia is performed. At the end there is the Tryamba- 
kesti. 

In the Sunisiriya-parvan, the first five offerings of the 
Vaigvadeva parvan ure made and in addition to them a Suna- 
sirlya cake on twelve potsherds and one potsherd to Sirya are 
offered. 

Regarding the significance of the Caturmasya sacrifices, 
most of the modern authorities like Johansson, Mayer, Gonda 
Heesterman etc. as quoted by Thite believe that this rite is 
related to fertility, generation etc.2? Thite also supports their 
view but he thinks that they are also connected with healing, 
curing etc." He, in order to support his contention, analysed 
these sacrifices and quoting from various Vedic texts has tried 
to establish his own viewpoint.2* According to him ‘curing’ 
‘healing’ etc. are its prime aim and other ideas may be said to 
be a later appendage or addition.*5 

Let us now deal with the observation of the GB and its 
correspondning texts in this regard. Certain passages of the 
GB (II. 1.19-26) deal with this sacrifice (Athatasciturmasya- 
nam prayogh II. 1.19). 

Section 19 informs us that the sacrifice commences on the 
full-moon day of the month of Phalguna (Phalgunyam paurna- 
‘masyam caturmasyani prayunjita). Thite is right when he 
says that this sacrifice is primarily related to curing diseases as’ 
‘the GB says the period between two seasons brings forth vari- 
ous diseases and thenseforth for curing those diseases cake on 
eight potsherds are offered to gods in each of the four par- 
~vans.?6 Vaisvadeva offerings are common to all the four Par- 
vans. Names and numbers of various offerings are to be found 
in this section, which closely correspond to KB V. 1. 

GB II. 1.20 is chiefly concerned with the names of deities 
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including Agnisomau, Savitr, Sarasvati, Pisan, Maruts, Vaisva- 
devah, and Dyavaprthivyau ; the names of the booty including 
animals, seasons, metres, horses of the gods etc. This section 
is probably drawn from the KB V. 2. 

The following two sections (II. 1.21-22) deal with the 
Varunapraghasa parvan. It starts with a legend where it is 
narrated that Prajapati created the subjects by Vaisvadeva. They 
being created but not born consumed the barley of Varuna. 
The latter became angry with this act and entangled them with 
his nooses. The offsprings ran to Prajapati and asked him 
the way to get rid of this predicament. Having performed this 
sacrificial rite he satisfied Varuna, who being delighted set 
them all free. He also freed them from all evil. This legend 
is also to be found in KB V. 3; Mait S I. 10.10 ; KS XXXVI 
5; SB I. 5.2.1-25 and JB II. 231. These nooses of Varuna 
are obviously some diseases.27 Thus the GB says that to per- 
form this parvan seventeen Simidhenis, a number of ajyabhaga, 
samyajya, nine praydjas, nine anuyajas, nine principal oblations 
are to be offered. Cakes on twelve potsherds are offered to 
Aindragni, who are established with strength.2* Cake on one 
potsherd is offered to ‘Ka’, who is none other than Prajapati.2® 
Prajapati offers a cow and an ox to them, being pleased with 
the offerings (II. 1.21). This section corresponds to KB V. 4. 

The third parvan ic. Sakamedha is dealt with in three 
sections of the GB (II. 1.23-25}. In this parvan, offering is 
given ‘first to Agni-anikavan in the moming, Maruts Santapanas 
at noon and Maruts Grhamedhiya in the evening. The GB 
says that these Maruts are nothing but Indra himself. (Indra 
vai Marutah II. 1.23). Other offerings are common to for- 
mer ones. In this parvan, after the Mahahaviryajfia, Pitr- 
yajita ‘is performed. GB TI. 1.24 elaborately deals with this 
sactifice. It is performed in the afternoon. According to 
Thite :this rite is also connected with healing and curing.2? 
GB II. 1.25 also seems to support his opinion when it says 
that ‘waters are healing (Santir vai bhesajamapah) medicine. 
We {find ‘the name of Rudra in connection with Pitryaga, where 
it has ‘been stated that when Tryambaka Rudra is offered, di-- 
rection ‘under ’his-control is pacified.24_ The section bears sithi-- 
larity with KB'V. 7. : 
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Section 26 describes the Sunasiriya-parvan where Stirya 
is offered with oblations. Here the year (samvatsara) is identi- 
fied with Sundsira. (samvatsara vai Sundsira II. 1.26). 

A mystic description of these four parvans, their deities 
and other objects is to be found in the GB II. 1.26. The text says 
that in these parvans, Prajapati is the chief deity, VaiSvadeva is 
its mouth. Varunpraghasa forms its two hands, three Vital airs 
Prana, Apana and Vyana are the three istis ; Mahahavis are its 
soul and Suniasira is its establishment.32 And one who knows 
this, and knowing thus performs caturmasya-sacrifices attains 
everything."* This section is closely related to KB V. 8, 9. 


Odanasava : 


In GB IJ. 3.39 we come across a reference to this sacrifice. 
Savayajfia is purely an Atharvanic sacrifice. During the later 
Vedic period, when great sacrifices became difficult to perform, 
a few sacrifices of shorter duration with equal result were in- 
vented. Savayajiia was one of them. J. Gonda has given us a 
detailed account of this sacrifice.“ Shende enumerates twenty- 
two savas in the AV.°5 In the sacrificial context ‘sava’ is a 
single-day performance which is performed for the attainment 
of higher status in life. Odanasava is the last performance in 
the Savayajfias. APSS (19, 22, 25) gives an account of this 
sacrifice. GB however, does not give any detailed description 
this rite. 


Sautraémani : 


In the list of established seven Haviryajfias, Sautramani 
has been included. The use of sur& (liquor) is found in this 
sacrifice. GB II. 5.6, 7, as usual, recounts a legend where the 
demon Tvastr was killed by Visvariipa Indra. Indra is the 
chief deity here. Brahma sings simans. Soma is also’ offered 
in this sacrifice. The sacrificer also chants various: sdmans 
with senses and vigour. GB II. 5.7 states that by performing 
this sacrifice, regions belonging to those gods are’ achieved: Im 
regard to this sacrifice, GB cannot claim any originality, but it 
‘only borrows from SB XII. 8.3.1, 23-28). It corresponds to 
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Vait 30.16, 18. Thite thinks that this sacrificial rite is per- 
formed for curing diseases.** 


Taniinaptra : 

This ceremony is performed after the Soma-creeper has 
been bought and the guest-offering is offered in honour of king 
Soma. GB devotes certain sections (II. 2.2-4) to deal with this 
ceremony. The legend in this connection runs thus—Gods 
were afraid that Asuras might seize their region having seen 
them disunited. So they agreed in unification and deposited 
their bodies in the house of king Varuna. As they became 
bodily convenient by it, the sacrifice was so called (yat tanvas 
samavadyanta, tat taniinaptrasya tdniinaptratvam GB II. 2.2, 
AB I. 24). SB III. 4.2.1.ff. also tells this story in a different 
manner. There the gods deposited their bodies to Indra instead 
of Varuna. GB does not refer to any particular god in this 
regard. 

While discussing the result of this ritual act, GB states 
that one who becomes disloyal first, falls in trouble ; thus full 
loyality is assured by means of this ceremony.®? In sections 3-4 
a number of verses are recited and offerings are made in order 
to get assurance of full cooperation between the sacrificer and 
the priests. These above three sections correspond to TS VI. 
2.2.1-6 and KS V 3.1-7. 


Pravargya : 


It is an ancillary rite of the Soma-sacrifice. It lasts for 
three days and performed twice a day in the forenoon and 
afternoon. Among the Brahmana texts, AB (I. 18-22), SB 
(XIV 1.2.1ff), KB (VII. 3-7) and GB (Il. 2.6), deal with 
this sacrifice. SB (XIV. 1.2.1ff) gives a detailed account of 
this rite and GB summarises the AB’s description of this rite.?* 
According to Garbe, as quoted by Thite, this rite was origi- 
nally mere milk-offering .... and it was a remnant of a primi- 
tive Aryan sacrificial system.2® According to the GB II. 2.6 
and AB I. 18, this ceremony took place, when sacrifice ran 
away from gods. The gods then got ruined of the sacrifice and. 
again gathered them together with the help of Agvins who cured’ 
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it by adding it as the head of the sacrifice. $B XIV. 1.1.1 
has the another version of this story. The above-mentioned 
section of the JB has confirmed the Pravarzya as the head of 
sacrifices (Siro ha va etad yajiasva yat pravargyah, II. 2.6). 
A number of verses from the AV have been quoted for recita- 
tion for the performance of this rite.” Three main significances 
of this rite has been shown by Thite. Thev are : 


(a) Pravargya as a Sun magic, 
(b) Pravargya as the head of the sacrifice, and 
(c) Pravargya as a generative rite. 


He has cited example to justify his classifications. # 


A gnicayana : 


In the SB. the Agnicayana (Fire-building ceremony) is dealt 
with in the Kandas VI-X. This sacrificial ritual contains a number 
of activities and is accompanied by philosophical speculation. 
GB is not very much aware of this rite. Practically it is not 
very comprehensive in its description but has only depicted it 
in a loose manner. Only one section CII. 1.18) is devoted to 
this rite where the greatness of Pratiratha-verses in the Agni- 
eayana ceremony has been brought out. A verse from the AV 
XIX. 13.1 depicts its Atharvanic character. This portion cor- 
tesponds to MS III. 3.7. 


Prayascitta : 

Like Agnicayana, it is not a sacrifice, but a rite to be per- 
formed in case a mistake is committed in performing sacrifice. 
Any mistake in sacrifice is bound to bring about various disas- 
ters and so Prayaécitta is essential in order to perform sacrifice 
free from any error. JB Il. 41. calls a mistake a calamity 
of the sacrifice. Various cases may occur in which Prayascitta 
is required. GB I. 3.13 which corresponds to AB VIL. 8 says 
that fires may extinguish from the sacrifice. But it may be 
atoned for by means of Prayaécittas. 

GB II. 1.15 declares that a particular expiation is required 
if tears are shed during the period of the sacrificial performance. 
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While dealing with the significance of this expiatory cere- 
mony GB J. 3.18 says that it helps to obtain the complete sacri- 
fice by joining its ‘breaks’. SB XIII. 6.1.1-2 also speaks 
Prayascittas are performed by various ways in the same vein. 
It can be done by bestowing gifts to priests. JB I. 1.26 says 
that a white cow is given to a priest for performing expiation 
in case of mistakes committed in the Sunisiriya-Isti. Some- 
times mistakes can be rectified by means of sprinkling water 
(GB I. 3.13). 

Other older Brahmana texts deal with this ceremony more 
elaborately than the GB.*? Our discussion may seem to be 
abrupt and unsystematic. It is due to the fact that the entire 
discussion on various sacrifices has been divided into two broad 
classes. In the first category, we have tried to give an account 
of the various ritualistic ceremonies other than the Soma sacri- 
fices and various rites related to the sacrifices found in the GB. 
In the second group only the Soma-sacrifices of the Agnistoma- 
model are discussed. It should be noted here that the sacrifices 
and other rites are to be discussed, according to their charac- 
teristic features as found in the GB and its corresponding texts. 
Let us now deal with the account of seven samsthas of Soma- 
yaga in the GB. 


Soma-yaéga—Its Varieties : 


The discussion on Soma-sacrifice has already been made 
earlier in course of our analysis on sacrifice. Now we shall 
try to give a brief outline of the seven-samsthas of this Jyotistoma 
Soma sacrifice and their position in the GB. According to 
the GB J. 5.23 Soma-sacrifices of single-day duration are seven 
in number. They are as follows :—Agnistoma, Atyagnistoma, 
Ukthya, Sodasin, Vajapeya, Atirdtra and Aptoryama. 


Agnistoma : 


Jyotistoma is the model of all Soma-sacrifices. Agnistoma 
is the first samstha of Jyotistoma-sacrifice. This sacrifice in- 
cludes a large number of ceremonial activities like selecting the 
priests, consecration of the saerificer and priests, purchase of 
Soma, various Isti-rites, Pravargya ceremony etc. GB is also 
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more or less aware of these rites. Ceremonies like selecting the 
priests, consecration etc. have already been discussed. Other 
ceremonies in connection with this ritual will be discussed later 
on in detail. AB (XIV.) derives the etymology of this word 
as follows :—the gods praised Agni with stoma and thus the 
sacrifice has been called Agnistoma. GB II. 2.7, 8, 13-15 
deal with this sacrifice. In Sections 7-8 we find a legend 
where gods at first suffered defect at the hands of the demons 
and they performed Upasad-days and then they defeated the 
Asuras. (GB II. 2.7). Sections 9-12 are related to the press- 
ings of Soma for the Agnistoma. They will be discussed later 
on separately. 

Sections 13-15 refer the verses to be recited as stomabha- 
ga mantras. The Atharvanic vyahrtis—om bhir bhuvah svar 
janat vrdhat, karad, ruhat, mahat are recited with those of the 
stomabhaga-mantras. Section 14 corresponds to TS III. 5.2.1 ; 
KS XXVI. 6; Mait S II. 88 while Section 15 is similar to TS 
WY. 5.2.1. 


Atyagnistoma : 
Regarding the performance of this sacrifice, GB is silent. 
We, therefore, refrain from any elaboration of this sacrifice. 


Sodasin : 

This single-day ceremony is so-called because during its 
performance sixteen stotras are recited at noon. After the 
finishing of stotras, Sastras begin. Most of its performances 
coincide with Agnistoma. Only during the time of third press- 
ing a different variety of stotras and fastras are recited.° GB 
II. 4.19 describes this sacrifice. It also states that the sacrifice 
is so-called because in it there are sixteen stotras, sixteen Sastras 
and they consist of sixteen syllables (sodasa stotrani, sodasa 
Sastrani sodasabhir aksarairddatte GB Il. 4.19). While deal- 
ing with the significance, the section says that one who knows 
sacrifice in this way is protected by truth and he does not suffer 
injury. The section bears close similarity with AB I. 5.8. 


Aiiratra : 
It is the fourth samstha of the Soma-sacrifice. Here ani- 
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mals are offered to goddess sarasvati. The special feature of 
this sacrifice lies in its distribution into four rounds (Parydya) 
out of which three rounds are performed in the three parts of 
night. A varied number of stotras, Sastras and vasat are chant- 
ed by different priests during different phases of night (par- 
yaya).** GB devotes long five sections (II. 5.1-5) to delineate 
this sacrifice. The first section which is almost identical with 
AB IV. 5 narrates a legend about the hostility between the 
Devas and the Asuras in which the latter, who took refuge 
in the night were driven out by Indra with the help of metres. 
The Asuras were repelled from the three parts of the night by 
three phases one by one. 

The second section which bears close similarity to AB IV. 
6.4-7 explains the advantages of the Sastras at three rounds. 
And by doing that gods took away from the demons their 
clothes, gold and jewels. (Yadevaisém vaso, hiranyam mani- 
radhyatmam Gsit, tadevaisém tenddadate. GB II. 5.2). 

Following section gives an explanation why the Pavamana- 
stomas, which belong to the day alone, are also provided for 
the night. A balance between the day and night has been 
established there. Verses from the AV (XX. 110.1), RV (VII. 
92.19 ; VIII. 2.1; III. 51.10) are cited for this purpose. This. 
section corresponds to AB IV. 6.8ff. 

The fourth section which is very close to KB 177, is 
mystic in nature. Here the sacrifice has been compared with 
a cosmic man. (Puruso vai yajfiah). It identifies the vari- 
ous parts of sacrifice with the various limbs of that cosmic’ 
man. Priests have been identified with vital airs and other 
functions of the body. 

The last section of this chapter (sec. 5) borrows materials 
from KB 17.8, 9. Its opening part deals with the expulsion 
of the Asuras from three parts of the night by the stotras. The 
second part deals with the distribution of the metres in Sastras. 
Each metre is mysically related to various objects ; as Gayatri 
with vigour of Brahma-varcas, jagati with Brahman etc. The 
above section informs us that performers should wake up at 
night and recite Sastras and Stotras, otherwise the Asuras will 
pervade the sacrifice. ‘Jdgryad ratrim yavadu ha vai na va 
stuvate na va Sasyate, tavadisvara asura raksam-si ca yajfia~ 
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manvava nayanti GB I. 5.5). But if the performance is done 
accordingly, the evil does not befall. It smites away the evil, 
the darkness. In this way a glorification of this sacrifice is 


made in the GB. 


Vajapeya : 

In the Vajapeya sacrifice, the morning and mid-day press- 
ings and their performances follow these of the Agnistoma 
while the third pressing follows that of the rites of Sodagin. 
In the third pressing, an additional Stotra named VAjapeya is 
recited from which it derives its name. Prajapati is the deity ; 
diksas are seventeen in number and there are three Upasads in 
this sacrifice. Liquor (sura) is sometimes used in this sacrifice. 

A single section of the GB (II. 5.8) is devoted to des- 
cribe it. The section corresponds to PB 18.7 and Vait. 27.1- 
17. Prajapati performed a sacrifice to get strength (vaja) and 
also heaven. Then he saw Vajapeya. Performances follow in 
the GB, as we have discussed above in this sacrifice. Priests 
wear garlands of gold which is nothing but light (jyotir vai 
hiranyam). Vaja is identified with heaven (vdjo vai svargam 
lokah). Thus it seems that this sacrifice is performed to achieve 


heaven. 


Aptoryama : 

The following two sections of the GB (II. 5.9, 10) deal 
with this samstha of the Soma-sacrifice (athato dptorydma). 
It corresponds to PB. 20.3.2, and Vait 27.-8ff. It narrates a 
legend where Prajapati created the subjects. They, being creat- 
ed went away and did not return. They were received back 
by one stoma. They suppressed it. Ultimately it was recover- 
ed with en extra-stoma in addition to the number of sodaégin. 
It is so called because offerings which are called Aptu, are 
restrained by this stoma. (Praja va aptur ityahuh, yamanam. iti 
II. 5.9). Section 10 describes the various ceremonies to be 
performed in the Aptorydma sacrifice. It includes the various 
stotras, Sastras, trustubh-verses and yajyas. 


Ukthya : 
Tt is actually the second Samstha of the Ekaha Soma- 
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sacrifice. It is as good as Agnistoma so far as its performance 
is concerned. The difference between two lies in respect of 
‘Samkalpa’ and the offering of the victim. Ukthya stotras and 
ukthya Sastras are recited in this sacrifice. Indra and Varuna, 
Indra and Brhaspati, as well as Indra and Visnu are the deities 
respectively for the three sacrificial sessions. 

GB is not very much explicit regarding this sacrifice. A 
few sections (II. 4.11-15) of the text dwell on this rite and 
narrate some facts related to the various deities and priests 
of the sacrifice, while they discuss about the third pressing of 
the Agnistoma. Five gods are praised in the Ukthya-stotra : 
they are Agni, Varuna, Indra, Brhaspati and Visnu who are 
mystically connected with five sense organs viz. Vdak, Prana, 
Manas, Caksus and Stotra respectively (cf. Il. 4.11). Section 
14 states that Aindravaruna Ukthya-Sastras are recited by 
Maitra Varuna, Aindra-barhaspatya sastras by Acchavaka. Sec- 
tion 15 is concerned with the verses to be recited in the Ukthya- 
Sastras by the abovementioned priests. 


Ahina Sacrifice : 

It is just another variety of Soma-sacrifice which takes a 
period of more than one day but lasts for a maximum limit of 
twelve days. A considerable portion of the GB is devoted to 
an account of this sacrifice (II. 5.11—IJ. 6.16). The entire 
account is based on more or less to that of the sixth Paficika 
of the AB. It is interesting to note that GB II. 5.11 uses the 
term anaikahika for ahina, the term not available in any other 
liturgical text—(athdio anaikahikam). The said section com- 
pares the process of ritualistic practices of ahina to the ekaha 
soma-yagas. 

Section 12 cites the arambhaniya verses to be recited in 
this sacrifice, while the sections 13 and 14 contain the pari- 
dhaniya verses.*® 

Section 15 states the recitation of stotriya and anuriipa 
verses in various pressings. 

The first three sections of the sixth chapter (II. 6.1-3) 
dwell on the hymns of Sampata, avapana and kadvarits res- 
pectively. ‘Ka’ is Prajapati. So Kadvanta verses are related 
“to Prajapati. i 
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The Trisiubh verses of Maitra-Varuna, Brahmanadcchamsin 
and Acchavaka are laid down in section 4. Section 6 seems 
to be original with the GB. It states the recitation of two 
Ukthas and one Siikta by Hotr and that of one uktha and two 
stiktas by other Hotrakas. This account continues as far as 
the first part of the section 7. The concluding part of the 
seventh section deals with ‘filpa’ hymns. Here elephant, clothes, 
gold, mule, chariot are called Silpa (hasti, kamso vaso hiranyam 
asvatart ratha silpam—II. 6.7). Probably the hymns related 
to these objects are called Silpa hymns. In ASS, the skilful 
compositions employed in reciting the Sastras go by the name 
of ‘silpa.’ 

Section 8-16 deal with the recitation of various verses 
including ‘n@bhanedista’ which is mystically related to sperm. 
NGradsamsa is related to offsprings, Vdlakhilya to vital airs, 
Vrsakapi to soul, ‘evayamarut’ to establishment etc. In 
section 12, we find an etymology of the word Kuntapa. It has 
been derived from Ku (evil) and tapa (penance). Those who 
labour for evil are called Kuntépas (Kuayam ha vai néa-ma, 
kutsitam bhavati, tad yat tapati, tasmat kuntapah II. 6.12). 

Section 13 cites the verses entitled EtaSapralapa, Pravah- 
lika, Pratiradha, Ajijfiasena, Ativada and Virabha, which are 
recited mainly for overcoming the foes by the sacrificers as 
previously gods overcome the Asuras by these verses. 

In Section 14 Aditya and Angiras are praised. A number 
of verses are quoted from various Vedic texts.*¢ 

The concluding section of the sixth chapter (II. 6.16) 
also of the GB text deals with the application of the verses 
called Dadhikri, Pavamani and the verses belonging to Indra 
and Brhaspati of the Kuntapa hymns and the concluding cere- 
mony of the sadaha sacrifice.*7 This section is based on AB 
VI. 36.8-17 and it corresponds to Vait 32, 33, 35. 


Conclusion : 


The GB has discussed a variety of sacrifices among which 
Soma sacrifices deserve special mention. Though its descrip- 
tion is not very systematic still some occasional flashes remind 
us of its original contribution to the ritualistic ceremonies of 
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ancient period. In dealing with the various rituals it has fre~ 
quently referred to hosts of legends connected with their origins 
and herein lies its originality which distinguishes it from other 
Brahmanas. It has touched upon all kinds of sacrifices like 
Darsapirnamasa, Sautramani, Agnicayana as well as Soma sac- 
rifices which undoubtedly indicate the importance of this Brah- 
mana in the history of Vedic religion and philosophy. Another 
notable feature of this Brahmana lies in the fact that in course 
of discussion it has always maintained the Atharvanic tradition 
which undoubtedly brings out its true essence. In respect of 
narration, citation of AV verses and recounting of myths and 
legends it excels the other Br. texts and plays a major role in 
the history of sacrifice and priesthood. Considering the facts 
mentioned above it can be said without any doubt that the GB 
occupies a prominent position in the realm of Vedic literature 
so far as the treatment of sacrificial rituals is concerned. 
Another important matter to be noted here is that GB very 
clearly establishes the fact that the AV has a distinct position 
in traditional Vedic sacrifices, which most of the time, most 
-of the scholars are reluctant to admit, surprisingly. This chapter, 
we hope, however, will speak for the contention. 
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CHAPTER V 


TOPIC: RUDRA IN THE VEDAS 


Introduction : 


Rudra occupies a very subordinate position in the Vedas 
in relation to other prominent gods like Agni, Indra, Surya, 
Maruts etc. In the RV he is celebrated in only three hymns 
di. 114; Il. 33; and VII. 46) and in one more jointly with 
Soma (RV. I. 43) and sometimes along with other divinities 
like Agni, Maruts, etc. While his name occurs nearly 75 
times in the RV. YV. assigns more umportance to him and the 
AV reluctantly mentions the name of this god, as only a single 
long hymn (AV. XI. 2) and a few short hymns are dedicated to 
this god. But it is an important fact that this god has gene- 
rated tremendous interest in later life, literature and religion. 
Scholars have tried their best in find out the real nature of this 
extra-ordinary divinity. In spite of his trivial occurrence in the 
Vedic literature his importance did not fade; on the contrary 
his controversial nature has made the problem all the more 
complicated. We shall out of this curisity, try to make brief 
outlines upon this divinity and deal with the various personal 
traits in order to have a comprehensive account of this divinity, 
notwithstanding the fact that the GB Brahmana does not have 
any comprehensive account regarding this divinity. 

The physical appearance of this god as gleaned from dif- 
ferent Vedic sources is as follows :——Hillebrandt says Rudra, 
the god with the bow and arrow, who wears dark locks of hair 
(nilasikhanda) or has his hair braided in the shape of cowrie 
shell (Kaparda) and covers himself in a skin ; concludes the 
sacrificial year just as Usas commences it ; he points out that this 
god is different in all ‘respect from other Vedic deities. Scho- 
lars have made serious attempts to depict this god and a num- 
ber of theories havé been propounded to analyse the perso- 
nality of this god. “Interestingly no conclusion is so far beyond 
<ontroversy. Before mentioning directly its name firstly (RV. 
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I. 43.1-6), we get the Maruts as the sons of Rudra (rudrdsah) 
in I. 39.4 of the RV. Then we. get his explict mention in a 
hymn he shares with another god. In six verses there Rudra 
has been characterised as ‘self-conscious’ (Prachetash 1. 43.1), 
‘protector of sacrifice (I. 43.4), ‘Gathapati’ and the most strik- 
ing ‘healer of disease by using medicated water’ (J alasabhesaja ). 
Another verse describes the colour of Rudra as ‘golden’ (1.43.5) 
and there he is described as the best wealth among gods (Sresth 
devanam vasuh). The sixth verse depicts this deity as the 
béstower of happiness to. horses, sheeps, men, women and. cattle. 
These verses at least by two epithets strongly favour about this 
deity to be of Aryan origin, which has been doubted by many 
scholars. 

Let us examine the other hymns of the RV. RV I. 114 
is rather a longer hymn than the earlier one, where for the first 
time the entire hymn has been dedicated to Rudra. It consists 
of 11 verses, in which Rudra appears in full form. Here the 
seer prays for happiness, good health and recovery from illness 
both for men and cattle (RV. I. 114.1). He is called Kapar- 
din i.e. having matted locks, Rudra is invoked so that the praises 
should not be affected with fear, (I. 114.2). This prayer for 
well-being and .Protection has been echoed in other verses (I. 
114.4; 1, 6, 9). Rudra’s terrible form has indirectly been 
manifested in many verses of this hymn where protection and 
non-injury to his devotee have been frequently prayed (I. 114.4; 
7; 8; 10).2 The 7th? & 8th* verses are explicitly exploited 
in this regard, where Rudra is entreated not for killing theit 
parents, old ones. children, womb; other people and their horse 
and cattle. Rudra has been describéd as the father of the Maruts 
who are often characterised’ in the RV as rudrah or Rudrasah'5 
Another hymn (II. 38) in honour of Rudra is to be found in 
the seeond mandala of the RV. Some new features and dis= 
tinctive characteristics of Rudra are mentioned here, which oned 
again confirm the dual personality of this: great’ god. While 
we see him with epithets ‘like thunder-arméd (RV. Il. 33:4) 
ot wielder of the bow (II. 33.8), fierce, destroyer and terrible’ 

pahantumugram TE. -33.11) of ‘dark ‘compléxioned;' 

bhru). He is alsa described ab full.of ragé (II. 33.15). 22 

“On the other hand he is sometimes also the giver of off- 
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‘springs. (Prajayemahi rudra prajabhih I. 33.1). He is soft- 
“bellied and bestower of desired objects. His body is decorated 
with golden ornaments (II. 33.8) and he is the lord and pro~ 
tector of this world (bhuvanasya bhuvedo). Another interest- 
ing features is his role as a protector of the honest people (II. 
33.12). He is the bestower of wealth. A double-standard 
“personality both malevolent and benevolent aspects of this god 
have been represented side by side. The most prominent cha- 
racteristic of this deity is his form as a physician, which is 
amply testified by the second verse of this hymn.* In the fourth 
“verse, we find him as the best of all physicians (bhisajam bhisak- 
tamam). Another verse (II. 33.7) re-establishes his ‘“water- 
doctorship-image’ (bhesaja jalasah). He is given oblations 
(havya) worthy of respect (10th verse) ; he is the universal 
form-revealer. 


Though we come across several times his maleficient cha- 
racteristics, notwithstanding in the whole picture, we do not 
get any direct phenomenon what may lead us to believe in his 
non-aryan image. On the other hand his Aryan image is more 
convincing in the RV. 

Both contradictory characteristics are once again osttaiie 
ed in the 7th Mondala. The same hymn again confirms about 
‘his sharp shafts ; he is described there as the protector of his sub- 
jects (VII. 46.2), he discharges shafts from the heaven. Rudra 
possesses thousands of medical herbs (sahasrata svapivata bhe- 
saja VII. 46.3). In the same verse, it is prayed that Rudra 
‘should not injure the children of the praiser (ma tanayesu riri- 
Sah VII. 46.3). This prayer is continued in the following 
‘verse, where Rudra has been invoked for not to tie up, being 
raged in anger. Here also, indirectly, the terible image of 
Rudra has been revealed, but what strikes us here is the lightn- 
ing as his weapon (bidyut). Those who do not accept Rudra 
as a storm-god, have not regarded ‘bidyut’ as lightning.” Ac- 
-cepting Macdonell we like to look upon Rudra 4s a ‘storm, 
-god’ and ‘lightning’ as one of his deadly. weapons. 

No more full hymn is addressed to Rudra, but there are 
a few verses scattered in different hymns, which reveal his both, 
‘maleficient and benevolent traits of character. ‘ , 
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Despite a few malevolent aspects in his character we savour 
to advocate Rudra as an Aryan god. 


Rudra in the VS 


We are well acquainted with the Rudradhyaya, of the 
white YV, but the name of this deity occurs even before. Unlike 
the RV, in the YV, Rudra occupies a unique position. A spe- 
cial significance is attached to this unfamiliar god. It is to be 
noted here that this mythology turns extremely complex with: 
the description of its two paradoxial personalities. Its first 
occurrence appears in the 2nd chapter (2.5), where Rudra is. 
invoked there as the god of fertility. 

In the third chapter a few verses are addressed to Rudra 
which are interesting for several reasons. Besides its conven- 
tional epithets, which we notice in the RV, such as his taking 
share in the sacrifice (3.67), physician of cattle, horse and 
men (3.59), reliever from binding (3.60) and that great prayer—. 
‘do not to injure us’ (ma ma hinsth 3.62), we come across 
some other new features in these verses. Here for the first 
time we find, his residing, abode Mujavat-mountain. Siva, 
another form of Rudra occurs also in the same verse, who 
wears the skin of a tiger (krittivasa). In the later period 
Siva-cult played a prominent part in Hindu religion. The epi- 
thet tryamvaka for Rudra (3.60) also once again appears in 
this connection Rudra is invoked there as the god of fertility. 


Sth Chapter of the VS is replate with various occurrences. 
of this great god. This chapter also for certain reason is im- 
portant. We know Rudra as the resident of the North direc- 
tion ; but in this chapter (5.11), we notice interestingly this 
Rudra as the protector of the western direction. The com- 
mentary records eleven names of Rudra, where Rudra along- 
with Vasus and Adityas is regarded as ‘Ganadevata’ (group divi- 
nities). Again it proclaims Rudra as the creator of this iit 
minated earth.® : 

Chapter | sixteen of VS is is known as ‘Rudradhyaya’ There 
are 66 verses, all dedicated. to unveil the unique feature of this 
god. In this chapter we come across some conventional fea-- 
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tures and at the same time some new characteristics, which are 
essentially non-conventional. Both of his contradictory cha- 
racteristics are detailed in this chapter in a distinct manner. 
‘On one hand he is auspicious (Siva, 16.2) ; his body fetches 
goodness and removes fierceness (taniraghorapapakasini I. 
16.2) ; he is the divine physician (16.5), remover of all evil 
forces (16.5.b). He is ever young (16.8), thousand-eyed 
(16.8), slayer of the enemies (16.14). He is the lord of all 
directions (16.17), lord of beasts (Pasiiném pataye namah, 
16.17) ; lord of path (Pathindém pataye namah, 16.17) ; he 
is the lord of food (Annandm pataye namah) ; the lord of 
trees (16.19) and the lord of infantry (Pattinam pataye namah, 
16.19). Verses 20-25 give us a wide descriptions of a variety 
of anti-social elements who are thieves, pilferers, plunderers and 
Rudra has been portrayed as the lord of these anti-social ele- 
ments. (e.g. stenanam pataye namah VS 16.20), namo vajicate, 
parivaicate, stayunam pataye namah VS 16.21, laskaranam pa- 
taye namah, 16.21. etc.). There lies a host of people from 
all quarters, more interestingly from lower castes who have made 
‘Rudra, their lord and pay homage to him. The same descrip- 
tion runs at least upto 28th verse where we find people of vari- 
ous professions like carpenter, blacksmith, oilproducer, potters, 
hunters etc. have made Rudra as their god. It appears from 
these verses of this text that Rudra is the lord of all, men and 
matter, high and low irrespectively. He is also the bestower 
of happiness, peace and grace and renunciation.14 This all- 
slaying, all giving, all-having image of Rudra runs through the 
whole text of this chapter. This is Rudra, the god Rudra illu- 
minated with all contradictions. 


TS” has also dwelt upon Rudra, but most of the utter- 
ances coincide with those of VS. The first chapter of this work 
mentions Rudra, where we come across the Rudratva of Agni 
and the oft repeated derivation of Rudra. Another verse in- 
forms us about the sacrifice on Rudra to be performed in order 
to conquer enemy."*. The 5th prapathaka of the 4th chapter 
of TS elaborately deals with the concept of Rudra, which is 
diterally identical with the 16th chapter of VS. 
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Rudra jn the AV: 


The position and functions of Rudra do not differ much 
in the AV in respect of the RV or YV. In the AV, a sub- 
ordinate position is assigned to this god. There is a single 
hymn (XI. 2) in the AV, which describes Rudra in the form 
of Bhava and Sarva. Elsewhere, he appears in a rudimentary 
form. AV is known for its richness in medicinal herbs. As 
Rudra has been lauded in older texts as physician (RV 1.43, 
Vil. 46.3; 4, Il. 33. 4.7), here also Rudra appears as the 
possesser of medicated water. His ‘Nilasikhanda’ form is also: 
not unavailable elsewhere.'* 

For the healing of various diseases, a hymn in the 4th 
Kanda is addressed to this god where, Rudra has been invoked 
as Bhava and Sarva. It is interesting to note that all their 
characteristics exhibit the qualities of Rudra yet they are dis- 
tinctly two separate identities. We think, it represents the 
‘double personality of Rudra, which is to be found elsewhere 
in the AV.15 

Rudra in forms of Bhava and Sarva removes the sin of 
the praiser (IV. 28). This hymn only a prayer to Bhava and 
Sarva who are the killers of enemy, protectors of cattle and 
wielders of thunderbolt (dhattam vajram IV. 28 etc.). The 
90th hymn in the 6th Kanda consists of only three mantras 
praying for averting the arrows of Rudra. 

The AV?6 has given an ephithet which refer to the uni-~ 
versal form of Rudra for the first time in the Vedic text. In 
the RV (II. 33.10) we also come across a reference about his 
‘universal form’ but here we have an illustration in this regard. 

The only long hymn addressed to Rudra is to be found 
in the XIth chapter, where all the 31 verses (XI. 2) have been 
utilised to paint a complete picture on this great god. 

He is there called Bhipati, Pagupati (XI. 2.1). The 
same prayer for protoection of men and cattle has been re- 
peated (ma no hinstam dvipado mé catuspadah XI. 2.1). His 
derivative and qualifying epithets have been mentioned again. 
Both his maleficient and benevolent features are described side 
by side j jn the hymn. Verses 17-21, describe the fierce, terrible 
form of Rudra, whose horses are dark, who is the slayer of alf 
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enemies. So the devotees pray to him not to kill their cattle 
and men ; not to be greedy to their goats and sheep and to kill 
only their enemies (XI. 2.21). Diseases like Takman and 
Kasika are his weapons (XI. 2.22). Prayers are offered to 
him as these weapons in the form of disease should not fall on 
him (XI. 2.25). His designation ‘the lord of beasts’ is repeatedly 
mentioned in this hymn (XI. 2.5.24, 28 etc.). Inspite of his 
unbearable dreadful image, his auspicious character is also indi- 
cated indirectly He is Mahadeva (XI. 2.30). ‘Svasti’ and 
‘Abhaya’ are prayed (XI. 2.31) with cordiality to Rudra. 

Remaining citations about Rudra in the AV (XII. 27,6. 
XIX. 55,5) are not very significant. Only the hymn XIX. 55.5, 
describes Rudra as the sender of food and his identification 
with Sarva has been re-established. 


Rudra in the Brahmanas and other Vedic Texts : 


Brahmanas are rather less vocal about Rudra. AB III. 3.9 
narrates a story—Prajapati became enamoured of her daughter, 
who is the sky as some think it, while others say it Dawn. Trans- 
forming himself into a he-goat, he approached her daughter, 
who changed herself into an antelope. The gods who looked 
at it felt that it was very immoral. As they were unable to 
overpower Prajapati, they looked for someone who could punish 
him, but found nobody among themselves. They put the most 
dreadful parts of their image together and it turned into a god. 
(Indirectly he is Rudra). His name was ‘Bhiita’. Gods said to 
him ; ‘Prajapati committed a sin; Kill him. He replied in 
the affirmative, and requested for a gift from them. Then after 
obtaining a green signal from gods, he took up his bow and 
arrow and pierced Prajapati, who then flew upwards. Then 
that god became the lord of beasts (paSupati) Prajapati in the 
sky became mrgasirGnaksatra (between Rohini and Adra). He 
(i.e. Rudra) is then called mygavyadha ; the antelope is ‘Rohinr’. 
The mrgavayadha is since then one of the eleven names of 
Rudra. TS 30 also gives another story about the birth of 
Rudra which is mystic in nature. MS (IV. 2.12), also echoes 
thé same view about the origin of Rudra. KB also invents 
another story. There are numerous legends or epithets both 
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jn the Vedas and Brahmana literatures which though do not 
bear any direct reference to the name Rudra, yet indirectly 
indicate his birth, legend, and personality. The myth about 
Rudra is very much complex in another passage of AB.1® Rudra 
appears there in a steller saga. In RV” also his character as 
a Constellation is to be found. TA? also narrates this steller 
saga. In TS II. 2.10.2 ; MS 1.5 he is identified with Tisya star. 
All these references lead us to assume that he was regarded 
as a ‘star’ in the sky during that period. 

SB is not very explicit with regard to Rudra, but its one 
striking feature is that it picks up at least two names of Rudra. 
It thinks that these two names have their local origins. It 
states Sarva was the name of Rudra among the people of 
eastern region while Bhava to the Bahikds. 

Among the principal Upanisads, which speaks of this great 
god is the ‘Svetagvatara Upanisad’. A few verses of the 
third chapter of this text have drawn the picture of this god. 


In post vedic Puranas and Indian religious literature this 
god has achieved a thunderous applause particularly his Siva 
(auspicious) image. Thus only a few sketches of this contro- 
versial divinity is drawn in order to show its gradual develop- 
ment in various stages down to Upanisads. 


Scholars widely differ to identify this god with its true 
natural phenomenon. Hillebrandt is a firm believer in the 
naturalistic interpretation of Vedic mythology. According to 
him”? Rudra is neither a mountain—god as suggested by Older- 
berg, nor a demon of the nether world later elevated to god- 
hood as thought by Arbman. He is the god of tropical heat?* 
before the rains ; Rudra’s weapons are indeed the diseases which 
that season brings about (AV X. 2.26). The season ‘Sarad’, 
particularly its beginning when the incidence of disease is at 
its highest both to men and cattle, is therefore, regarded as the 
season of Rudra.** He points out a Report of Hunter, written 
to the secretary of the Agricultural deptt. of India (3rd Edn. 
p. 616) in support of his contention. Again during this period, 
Trayambakahoma is performed to stop the fearful activity of 
Rudra. He also connects the god with mountain? and inter- 
prets Rudra from the “Rud, what he means ‘red’ as its cor- 
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‘rect reading, the fearful aspects of Agni, as according to him 
_Agni’s terrible form is Rudra.?6 

R. N. Dandekar however refutes this theory with the 
remark that it is more ingenious than convincing. According 
to him?’ such an apotheosis of climatic conditions is perfectly 
discordant with the mode of thinking of the Vedic seers. He 
also thinks as though Hillebrendt has pointed out the Hunter 
report and there is no doubt that some diseases break out 
‘with the change of each season, yet in comparison with other 
seasons both in the Vedas and in post-Vedic literature, there 
are frequent references which praise this season as the most 
pleasant to start any work.** 


Another German Scholar, E. Arbman believes that Rudra 
is not the god of thunderstorm as suggested by most scholars.2° 
His original character, as the scholar thinks reveals to be an 
-earthly demonical fearful god, who is fond of blood. 


There are some references in the Vedas to designate him 
as the cow-slayer (RV I. 114.10) or man-slayer (RV IV. 3.6). 
‘Rudra sends diseases like fever, cough (AV XI. 2.22 ; 26, VI. 
90.93). Rudra’s howling dogs swallow their preys unchewed 
(AV XI. 2.2.30). Several objects of Rudra are connected 
‘with evil omens and death. Yet surprisingly Arbman does 
not take into account the benevolent character of Rudra. He 
is the giver of progeny (RV II. 33.1) and he is entreated so 
‘that the votary may live a hundred winters. He has the capa- 
city of healing diseases (RV. IT. 33.7), he is the best physician 
(RV II. 33.4), he is the protector of sacrifice (RV. I. 114.4). 
‘He is the bestower of wealth ; he is Prdcetas (wise) and like- 
wise innumerable epithets can be cited to bring out his auspi- 
cious form. Thus it seems that Arbman probably misses that 
‘benevolent aspect of Rudra which merges in his Siva-form 
‘which is equally important, to bring home clearly the duel 
“character of this god. 

Therefore, it will be safer and more reasonable, if we 
‘say that Rudra had in him both the Aryan and non-Aryan’ 
‘images. Both the civilizations betray evidence to their affinity 
‘in worshipping this divinity. While the former was non-iconic 
sacrificial in nature, the later was rather primitive and tribal. 
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A fusion of Vedic and post-Vedic concepts has given rise to 
the Rudra-Siva dual image. 

The word Rudra is usually derived from the ¥ Rud which 
means ‘to howl’ or ‘to cry’. This derivation confirms our 
assertion of his character which regards him as the roaring 
god of tempest. This derivation is found in TS, MS, SB as 
well as in Nirukta.2* Kath. S (XXV. 1) derives it from ¥ ruj 
(to shatter). Sdyana in his commentary on RV 1.114.1 derives 
the word in as many as six different ways.*? Grassman, as quoted 
by Dandekar has assumed it from reed ; meaning to shine.’ 
Pischel thinks it is from a lost rud, which used to mean, 
‘to be ruddy or red.’ Dandekar accepts his hypothesis as we 
think it has helped him to explain his theory. 

All these derivations more or less help us easily to believe 
in the malevolent character or Rudra. Though Sayana’s inter- 
pretations, take a spiritual turn still he has not missed the 
traditional derivations. It points more clearly to its malevolent 
character, which gradually turns towards benevolent Siva form 
or to the auspicious right face of Rudra (rudra yatte, daksinam 
mukham tena mdm pahi nityam, etc.) in the later period of the 
Upanisads. 

In the Gopatha Brahmana, surprisingly we do not come 
across any detailed pictured of his character, only but an account 
of a legend (GB II. 1.2-4) where he snatches his own share 
he was deprived off in the sacrifice. Thus he fights with other 
gods. It is prayed there that Rudra should not injure the 
sacrificer. He is acknowledged there as the giver of animals. 
Protection of sacrifice is also prayed to this god. Anyway a 
malevolent image is reluctantly painted there. We, in this 
chapter just gave an account on Rudra only because to show 
that this double-personality-seized divinity does not appear- 
in the GB with his non-aryan image or post-Vedic character. 
Again if the AV and the GB would comprise completely nega- 
tive character, then we would come across a detailed account 
of this Rudra god, what we offen miss and that lead us to 
assume that the contents of the AV, supported by its Brahmana— 
text tells the otherside of the truth. 


TOPIC: RUDRA’S POSITION IN THE SACRIFICE 


GB has scanty references to Rudra, which does not lead 
us to assume any concrete or clear picture of this god in that 
Brahmana text. Actually, Rudra has been mentioned in the 
GB in course of description of the sakamedha sacrifice where 
he struggles to keep his position in the sacrifice. Now if we 
try to understand the subordinate position of Rudra in this 
Brahmana we should first of all find out the actual status of 
this god m the Vedic sacrifice. It should be admitted in the 
beginning that in the Vedic sacrifice, Rudra’s position is not 
worthy of mention. Very few sacrifices speak about the share 
oi Rudra there as their controlling divinity. Not only that, an 
analysis to these rituals will bring out the fact that these prac- 
tises differ from general Vedic sacrifices. Chiefly ‘Tryambaka- 
yaga’, Saka-medha, Rdjasitya and in a few animal and havis-sac- 
rifices are related to Rudra. Let us now discuss his position in the 
Vedic rituals. Rudra even in the sacrifices exhibits his terrible 
form, as special, case is taken to offer him bis due share. In the 
DarSapiirnamasa, the Agni-svistakrt-oblation is regarded as the 
share of Rudra and it should be offered outside the paridhi sticks. 
The oblation in honour of this god should not be mixed with 
main oblation, otherwise the sacrificer would be robbed off his 
cattle." Rudra’s direction is always the north (TB 1.7.8.5). 
Rudra is an isolated god, while divinities like Indra, Agni, 
Soma are occasionally related to other gods, Rudra is asso- 
ciated only with Soma (RV VI. 74), some times identified with 
Agni or Maruts. GB, while dealing with conservation, 
clearly refers to the share of Rudra in the sacrifice (rudrebhyo 
madhyandinam savanam, J. 4.7) particularly in the midday 
pressing. GB I. 5.11; 13 also speaks in the same vein. Some 
Vedic and post-Vedic legends and epithets indicate that Rudra 
was not at all associated with sacrifices and he had to fight 
hard to hold his share in the sacrifice. His exclusion from 
the sacrifices by gods is frequently mentioned in the Vedas.%* 
One passage of the TS (II. 6.83) relates that once god, per-- 
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.formed sacrifice but did not include Rudra in the form of Svis- 
_takrtagni.. So Rudra, the every-fierce god; then demolished 
the sacrifice. The Mahabharata (Sauptikaparvan X. 18) nar- 
rates the story of Rudra’s exclusion from the sacrifice and its 
fatal aftereffects: ‘When Rudra saw that gods had excluded 
him from the sacrifice, he made a show of anger and went to 
.the place of sacrifice. Seeing him gods lost their senses. The 
sacrifice lost its splendour ; gods got frightened, changing itself 
into agazzle the sacrifice ran away. Being enraged at 
this, Tryambaka destroyed with his bow the Savitr’s arms, 
‘Bhaga’s eyes and Piisan’s teeth. Other Gods ran away. There 
“was a hue and cry. At last all the gods came to him and 
appeased him. Finally they got back their lost organs. Thus 
‘the world became peaceful again. Visnupurana (Wilson’s Edn. 
P. 61ff) narrates the story where the sacrificer was Daksa, 
“who did not invite Siva, his son-in-law in his sacrifice. Thus 
it witnessed the same turmoil.*4 A similar account of Rudra- 
“legend is to be noticed in the GB. The context despite being 
different, yet the notion and the description are more or less 
‘the same. Here a prasgitra legend is dealt with and the same 
‘story of exclusion of Rudra from the sacrifice is narrated which 
‘gave rise to severe calamity. As the GB narrates**—Prajapati 
excluded Rudra from the sacrifice. Rudra, being enraged cut~ 
off the prasitra food. That broken food was kept by the gods ; 
for Bhaga, who looking at it became blind. When Savitr took 
it on his hands, his hands fell down ; Pisan became toothless, 
when he consumed it. Upto this portion there is a similarity 
“with KB (6.13), SB (1.7.4.5-8) and TS (5.2.6.8). GB goes 
‘further to make it truly Atharvanic. When it was given to 
‘Idhma, the son of Angira, he became headless. When it 
“was taken by Varhi-Angira, his limb-joints became loosened. 
“Even Brhaspati-Angira became frightened at it. The legend 
does not make it clear how it was cooled down, but indicates 
“that, prayers were offered to Siirya; food (Prasitra) was given 
‘to Indra and Varuna, whose stomach could not be destroyed by 
“that food. Brhaspati-Angira (the AV priest) showered man- 
“tras over it.in order to render it harmless. In our opinion this 
“legend has a two-fold object. Firstly, it aims at to indicate 
the frightful image of Rudra (whose exclusion in the sacrificé 
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cannot be overlooked) and at the same time to give it an Athar- 
vanic mould by unveiling the right of Angira. . Thus the legend: 
of .Rudra’s exciusion is evident everywhere in the Vedic and. 
Post-Vedic literature. This legend is narrated in the context 
of DarSapiirmamasa sacrifice. Rudra’s association with some’ 
other sacrifices is also to be found in the Br. texts. 


Some optional sacrifices are performed for progeny, cattle 
and warding off diseases in some Brah. texts,2¢ where Rudra 
is the principal deity. 

Among the seven Haviryajfias, Caturmisya sacrifices are. 
the most important ritual. They are divided into four parvas 
of which Sakemeda-parva comes third, in which Rudra ap-- 
pears as a deity. Among the sacrifices to be performed in. 
this parva, Tryambakayaga is an important rite where the- 
offerings are given to Rudra at the intersection of roads, the. 
favourite haunt of Rudra (SB IIL. 6.2.7). Thite in his book. 
has dealt with this Yaga.37 : 


In order to describe the significance of this sacrifice it 
has been stated that this ritual cures the disease with the bless- 
ing of Rudra. K.B. V. 7 and GB II. 1.25 (Trayambakairya- 
jante, rudram tat svasyam disi prinanti GB Il. 1.25) clearly 
states this sacrifice is performed with a view to pleasing Rudra 
along with his direction (i.e. north). It indicates that! the sacri-. 
fice .pacifies Rudra’s anger and as a result the diseases are 
removed. Oldenberg also, as quoted by Thite in his book 
€P.66) connects this sacrifice with healing, remedies. Hille~’ 
brandt** gives an account of rules pertaining to Sakamedha sac-. 
Tifice.. Outside the Caturmisya sacrifices, Rudra is accommo- 
dated in the Rajasiiya and in the piling up of the fire alter®® 
(agnicayana). During the royal consecration, wild wheat. is; 
brought for Rudra from the house of the royal superintendent 
of gambling den (aksavapa) and of the slaughter house (govi- 
karta) (Kath. S$. XV. 3.12). In the Agni-cayana, the first 
principal rite to be performed at the alter is Satarudriya Homa, 
Chapter XVI (1-66) of the VS is recited in that Homa. This 
tite consists of 425 oblations to Rudra and the Rudras for 
which wild sesame seeds and flour made of wild wheat or 
other wild corns, goatmilk are used for Rudras in the earth, 
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atmosphere and heaven. (Quoted by Hillbrandt from Ritual 
literature of Weber, P-164).*° 

Another rite ‘Silagava’, an animal sacrifice is performed 
and offerings are made to Rudra. This is performed in a place 
outside the village. Rudra is requested to go far away from 
human habitation to Mujavat mountain, after receiving his 
portion. 

In the Siilagava rite, offerings of blood are made to Rudra.** 


Conclusion : 


Rudra is a god of twofold personality. His malevolent 
image becomes more evident from his fight to keep his share 
intact m the sacrifice and the rites related to those sacrificial 
ceremonies. His frequent exclusion from sacrifice and his fight 
to enjoy his share as we see in the GB, KB, SB and other 
Brah.-texts compel us to believe in the idea that once Rudra 
had a very insignificant role in the sacrifice, and he had to 
struggle a lot to claim his position in the sacrifice. GB, bar- 
ring its Atharvanic mould, also has not taken much trouble 
to discover original legends or rites ; thus keeps silence on this 
issue of sharing or sacrifice by Rudra during the course of des- 
cription of the prasitra legend (II. 1.2-4) and Rudra’s offering 
in the Sakamedha-sacrifice (II. 1.25). 

Mention of the name of Rudra in the GB in a scattered 
manner elsewhere is not unavailable, but from those scattered 
instances no concrete character emerges. Again, while speak- 
ing about his share in the sacrifice, it narrates the old story 
in a slightly moulded and modified manner, just in order to give 
an atharvanic shape to the legend and this here only needs 
ito be focussed. ’ 
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FOOTNOTES 


. Hillebrandt—Vedic Mythology (Vol. Il), p. 272. 


2. RV I. 114.4.7, 8, 10. 


15. 


. Mano Vadhih pitaram mano mataram ma nah priyastanvo Rudra 


ririsah// RV. I. 114.7. 


. Ma nastoke tanaye md no dyou ma no gosu, ma no asvesu ririsah/ 


Viranma no bhamito bodhi havismantah sadamittva havamahe/ / 
RV L 1148. 


. RV I. 39.4.7 5 64.3 ; 85.2; 100.5; 101.7; 166.2; IL 34.9.13; VIII. 


7.12; X. 64.8; 92.6; 1.114.6, 9, V. 50. 


. ‘There is, indeed sufficient ground to assume that the primary cha- 


racter of the Maruts must have been essentially different from 
what the majority of passages in the RV tend to indicate-—Rudra, 
P 853, Quoted by Dandekar in his book. p. 213ff. 


. Dandekar refutes to accept ‘bidyur’ as a Weapon of Rudra, as he 


refuses to accept Rudra a storm god’. According to his theory 
‘consequently, even such gods as Agni and Varuna, who are most 
obviously not storm gods are described as bearing Vajra. RV I. 
109, 7, IV, 41.4) (P 218). He thinks it is used in a theoretical 
sense of something frightful and destructive (pp. 218-19). 


. Pracetasvé rudraih pagcat patu. VS 5.11. 

. Rudrah Samsrjya prthivim vahujjyotih, VS 5.54. 
. See the verses starting from 20-35. 

. namah sambhabaya ca mayobhabaya ca/ 


namah samkardya ca mayoskaraya caf 
namah Sivaya ca Sivataraya ca/ / VS 16.41. 


. Soarodit tadrudrasya rudratvam, T.S. 1.5.1. 


. TS 2.3.10. 
. The occurrence of Rudra as Nilakantha ; Nilagriva, Nilalohita, etc. 


are referred frequently in RV and YV we have already cited them 


in places. 
Rudra’s mention as Bhava and Sarva is popular in the AV as the 


famous XI. 2 Rudra hymn mainly refers to Bhava and Sarva. 


16. 


Yo agnau rudro yo apsu antar ya sadhivirudhayah/ 
Ya ima visva bhuvandni ca klipe tasmai rudraya namah// 
AV VII. 87. 


. TS 15.1. ‘Yad arodit tad rudrasya rudratvam’. 

. KB VI. 1.48 

. AB Iii. 33.5. 

. RV X. 64.8—Krsanum astrn tisyam sadhastha @/ 


rudram rudresu rudriyam havamahi// 


. TA XK. 10.3.19. 


. SB 1.7.3.8. 
. Chapter III of the Svet&Svatara Upanisad depicts about Rudra. 


. Dandekar: Op. cit—p, 224. 
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. Hillebrandt: Vedic Mythology (Vol. 01), pp. 278-79. 

. Ibid. p. 280. 

. Ibid. p. 279. 

. ‘The name of Rudra interpreted—I think correctly as ‘red’— .... 


Ibid. pp. 280-81. 


. Dandekar—Op. cit., p. 226. 
. Ancient Indian kings of classical period used to start for war in 


the autumn season as it was considered as the most pleasant season. 


of the year. (Cf. Raghu—Canto IV, Bhatikavyam, Canto II). 


28. 
29. 
30. 


31. 


32. 
33. 


34. 


Dandekar—Op. cit., p. 232. 

TS 5.4., Nirukta X. 5. 

rodayati Sarvam antakale iti rudram/ rut samsdrakhyam duhkhyam 
tad drdvayati apagamayati vindSayati iti rudrah/ —runaddhi aor- 
noti iti rut andhak@rddi tad drnati vidarayati iti rudrah/ yad arodit 
tad rudrasya rudratvam (TS 1.5.1.1.). Yaska’,—‘Rudra rautiti/ 
roruyamano dravtiti rodayater va/ sayana on RV 1.114.1. 

‘Rudra has little place in the Srauta-ritual in General’—G. U. Thite. 
‘Sacrifice in the Br. texts’, p. 67. 

TB 1.7.8.5; TS 1.8.14.1. 

TS VI. 5.6.3. TM Br. 9.16—“The gods divided the animals among 
themselves. They excluded Rudra.” 

This narration has been extracted from Hillebrandt’s Vedic Mytho- 
logy (Vol. II). Notes on chap. (Rudra) X. p. 428. 


. GB IL. 1.2-4. 

. Vedic Mythology :—Hillebrandt (Vol. Il), p. 273. 

. Sacrifice in the Brah. texts—Thite, pp. 66-67. 

. Hillebrandt—Op. cit. Vol. I, pp. 275-78. 

. Ibid. p. 281. 

. For details of this Sataruduiya-Homa, see Hillebrandt. Op. cit. 


pp. 281-82. 
Dandekar On. cit. n 229 


TOPIC : VARIOUS OFFERINGS IN THE SACRIFICE , 


It is well-known that the Brah.-texts generally describe 
various sacrifices and their ancillary rites and explain their 
nature. With our limitations, it is just impossible on our part 
to explain them all according to Brah.-texts. We havé already 
made a general discussion over the matter in previous chapters. 
Let us see the offerings offered in various sacrifices. 

Now, here, at first, it will be our endeavour to put a brief 
outline of Animal Sacrifice which has been designated as ‘Pasu- 
bandha’ in the Brahmana texts, as well as in the GB. We do not 
come across any detailed account of Pagubandha, excepting its 
casual mention. It is the SB (XI. 7.2.1) that explains the 
distinctive nature of the Pasubandha sacrifice by mentioning 
two kinds of animal sacrifices as follows :— 

(i) One animal sacrifice in the Haviryajfia-category and 
(ii) the other in the group of Soma-sactifices (somavidhiana). 
Actually, we do not get a detailed description of ‘Pasubandha’ 
separately in any Brah.-texts as it has been included in the 
abovementioned groups. 

This sacrifice shall be performed by the sacrificer, once, 
twice, or six times a year. Atleast once is must to avoid sin. 

Agni-somiya-pasuyaga is considered as the model (prakrti} 
of all animal sacrifices. The performance begins with the cut- 
ting branches and erecting of the sacrificial post (Yiipas). The 
victim is here generally a he-goat. It is to be noted here that 
even with the vicissitudes of sacrificial materials, he-goat re- 
mained as a victim for a long time. The Adhvaryu having 
made a knot, throws it over the victim and binds it up (SB II. 
7.4.1-3). Six priests including Adhvaryu, Pratiprasthatr, Hotr, 
Maitra-varuna, Brahman and Agnidhra are required for the 
rite. The fire is kindled accordingly. A few materials are 
also needed for the performance of the sacrifice. Then Hotr 
recites eleven Apri verses (AB II. 4., SB IL. 8.1.1). There 
are eleven fore-offerings (praydjas) mentioned in the SB IIL. 
8.1.3. The victim is brought to the slaughtering place, where 
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‘Samita immolates the victim by strangulation (ghatamantara 
pranasamrodhanadind pranaviyojanam sanjiapanam, Shastri— 
P. 42) (SB III. 8-1.15). Before strangling the animal, Adb- 
varyu makes an offering on the Ahavaniya-fire (SB III. 8.1.16). 
The animal is then killed (SB IJ. 8.2.13 and when the omen- 
tum is pulled out, it is roasted on the Ahavaniya fire (SB 
Til. 8.2.18ff) by the Pratiprasthatr. Then the heart of the ani- 
mal is anointed with clarified butter and the victim is taken 
between the sacrificial post and the ahavaniya fire. The limbs 
of the animal then are dissected into various parts and are 
offered to various gods. Some of the parts are offered to Agni 
and Soma (SB III. 8.3.29). Some of Indragni, Siirya and Praja- 
pati. Then follows the offering to the lord of the forest (vanas- 
pati), Agni-svista-krt and the quarters (SB III. 8.3.31-35). The 
Adhvaryu makes eleven after-offerings (anuydjas), while the 
Pratiprasthatr, the additional offerings (upaydjas). Then, the 
Patni-samydjas are offered with the tail of the victim (SB ITI. 
8.5.8ff). At the time of cooking, the priest should perform 
a pasu-purodasa-yaga. Then, the partaking Ida takes place 
by all priests, except Pratiprasthatr. This is normal animal 
sacrifice in the Agnistoma. It may vary in regard to the num- 
‘ber of victims, deities, offerings according to the desire with 
which those sacrifices are performed. 

The significance of the animal-sacrifice as noticed by Thite 
‘relates to the vapd (omentum) offering which is connected with 
‘the generation and immortality.? 

It has already been mentioned that though the Pasgubandha 
sacrifice has no seperate existance of its own, yet within its 
limitations, it has been dealt with the Brah.-texts. In order 
to elevate its position by attaching special importance to it, 
sometimes it is connected with the Soma-sacrifice ; sometimes 
the victims are identified with their deities and sometimes a 
direct relation between the victim and the deity either in num- 
‘ber or in colour or in other ways has been established to show 
the importance of this sacrifice. In the vajapeya sacrifice seven- 
teen victims (probably he-goats) are slaughtered for Prajapati.* 
In Sautraémani sacrifice, a reddish white he-goat is offered while 
in the Agnistoma two different coloured he-goats are offered to 
Agni and Soma® ‘SB XI. 7.1.2.3 states that performing an 
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‘animal sacrifice and offering flesh to gods is to redeem oneself, 
as flesh is the best kind of food for the gods.® 
Though the Caturmasya sacrifice is primarily an isti sacri- 
fice, yet Shastri? points out that this ritual can be divided into 
three types, according to its libations. It can be, performed 
either by PuroddSa (cake) or Pagu (victim) or soma juice. 
When it is performed with a victim, it follows the procedure of 
Pasubandha sacrifice. In the animal-citurmasya the victim or 
its limbs are offered in the main rites of the Istis or Havir or 
‘Soma.’ Here principal divinities including Visvedevah, Varuna, 
Maruts, Agni, Indragni, ekadasi-gods, Vayu are offered flesh in 
various rites. 


. Agni-cayana : 


Agni-cayana or fire-building ceremony is an optional ancil- 
lary rite of the Soma sacrifice and there is an animal sacrifice in 
which either a man or a horse, or a bull, or a ram and a he-goat 
are offered (SB VI. 2.1.5ff), or a he-goat to Prajapati (SB VI. 
2.2.1ff) and a he-goat to Vayu Niyutvat (SB VI. 2.26ff) are 
offered. In the Sautramani-animal sacrifice!” a smoke-coloured 
he-goat is offered to the ASvins, a ram,to Sarasvati, another ram 
to Moon. Three Pasupurodaga oblations are prepared with the 
limbs of the animals and they are offered to Indra, Savitr and 
Varuna respectively. 

Rajastiya is a royal sacrifice, it is a sacrifice of all the isti, 
Pasu and Soma. Each performance receives equal importance 
and status. Two animal sacrifices are performed in this sacrifi- 
cial ceremony. Lastly, a Sautramani rite is performed. Another 

‘great royal sacrifice is ASvamedha. Here Asva (horse) is the 
slaughtering animal. A detailed account of this sacrifice is to 
“be found in the work of Shastri.1* 

It is interesting to note that GB has scanty references to 
the animal sacrifice. In the third chapter (GB I. 3.18)1* of 
‘the first book we find the distribution of the various limbs of a 
victim among the different priests (athatah savaniyasya pasor 
vibhagam vyakhyasyamah 1.3.18). The body is divided into 

“thirty six parts and they are distributed among seventeen priests, 
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as well as sacrificer and his wife. Mystically these parts are: 
identified with the Brhati metre of thirty six syllables.° It 
has been told there that those who know such classification. 
attain the abode of god (i.e. heaven).1° The reference to Pagu- 
bandha sacrifice is however frequently met with in the GB,. 
though no comprehensive account is available. Both the Pasu- 
medha and Pitr-medha are referred to in the GB 1.5.22, which 
coincide with SB 12/3/5/1-2, without any detailed account. 

There is another reference where the victim is offered to: 
Visnu. In the Sakamedha parva of the Caturmasya sacrifice 
and in the third Soma pressing, pagu is offered” to him. The 
animal has been substituted for Ida. A few Kamyestis are met. 
with the GB where an animal is slaughtered and offered to 
Indragni in every sixth month.1° Even a bird is also also 
offered there to the same gods. It has been stated that animal 
sacrifice brings about fulfilment of various desires. In the entire 
text of the GB, fragmentarily, elsewhere some traces of animal 
sacrifices may be noticed, as the second book is chiefly an 
exposition of various sacrifices, yet no more striking mention of 
animal sacrifice is detailed there. 

Rudra’s fondness for flesh and blood has already been 
mentioned before. Though Rudra has been excluded from sac-- 
tifices and its indication is also found in the GB (II. 1.2) 
itself, yet his appearance in some sacrifices (in the third savana), 
in, the Caturmasye. deserves attention. Hillebrandt in his work’ 
has shown some cases where Rudra has been invoked as a 
sacrificing deity in some general and special rites. One thing: 
is worthy of mention here that his offerings are mainly flesh, 
blood or human body, though the GB speaks about his offerings 
as cakes (GB II. 1.2). 


A Discussion on Purusa-medha : 


It is a vexed question, whether in Vedic sacrifices human 
sacrifice was a well-accepted rite or it was a symbolic one. 
There is no denying the fact that Purusa-medha or human-sacri- 
fice was known in the Vedic and Brahmanic periods. But the- 
slaughter of human beings in the name of sacrificial oblation’ 
‘was in vogue or not is an academic debate still. 
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Western scholars more or less are in favour of opinion that 
“human-killing” in Purusamedha sacrifice was in vogue during 
Vedic period. SB XIII. is the main source of this sacrificial 
ritual. On the upasada day eleven victims are offered to Agni 
and Soma (SB XIII. 6.1.4). First day an Agnistoma is per- 
formed ; then follows Ukthya ; then Atiratra ; then again Ukthya 
and finally Agnistoma (SB XIII. 6.4.7). On the central day, 
purusas are sacrificed (SB XII. 6.2.2). Surprisingly, SB does 
not give any detailed account of this sacrificed Purusa. It is 
difficult to ascertain from the SB, whether those sacrificed 
(Utsargita) human-beings were actually slaughtered or freed 
afterwards. SB is silent on the fact to which gods those purusas 
are to be offered. TB III. 4.1.1ff says that various persons of 
four different castes are offered to various deities. But the 
names of the gods (nobility, penance etc.) lead to another 
confusion. At the time of bringing up the victims three obla- 
tions are offered to Savitr (SB XIII. 6.2.9). The Brahman 
Priest recites the famous Purusa-siikta (RV X. 90) and other 
verses (VS XXX. 1-16). After Udayaniya offering eleven bar- 
ren cows are offered to Mitra-Varuna, Visvedevah, and Brhas- 
pati (SB XIII. 6.2.16). The Traidhavati is the final offering 
in this sacrifice (SB XIII. 6.2.17). 

SB (XIII. 6.2.1) gives an etymology of the word ‘Purusa+ 
medha’ :—The stronghold (Pur) doubtless is these worlds and 
Purusa is he that blows here (winds). He bides (sets) Here 
(pur), hence he is ‘Purusa’. According to him ‘medha’ means 
‘food’ (Ime vai lokah purayameva purusah .. so asyam puriset, 
tasmat purusah .. tadasya annam medhah .. SB XIII. 5.2.1).?° 

From this etymology it is difficult to ascertain whether 
the Purusas were killed or not. In the Agni-cayana-rite it is 
said the heads of the animals are to be put and among them 
purusa is to be killed first as he is the first and foremost of 
all the animals (SB VII. 5.2.1). Weber, as quoted by Thite,?t 
says that in Roman, German and Slavish customs once human 
killing was a ritual in building up construction. Like that build- 
ing construction, fire-building (agnicayana) was performed with 
human heads, as Weber assumes. In the Asvamedha-sacrifice 
an offering of human-head is offered to Jumbaka in Avabhrta- 
bath (SB XUL 3.6.5), 


150 GOPATHA BRAHMANA—A CRITICAL STUDY 


From the above references it is apparent that human 
slaughter was in vogue in the Vedic age. Still it is a contro- 
versial issue. Hillebrandt®? thinks that the legend of Sunahsepa 
confirms the existence of human sacrifice as that time. Thite in 
his work has collected some of these Westerners’ opinions.?* 
According to Wilson Purusamedha was factual and in order to 
prove his contention he has referred to the SunasSepa legend 
of the AB (Chap. XXXTII). Max Miller supports his opinion 
and Weber also subscribes to his view. But some of the modern 
solutions do not accept it. Colebrooke, however, says that 
Purusamedha was not a real performance, but only allegorical. 
Oldenberg thinks it a product of fantasy. Keith, following 
Oldenberg says that it is a merely priestly imagination. He 
supports it by showing that the Brahmanas do not give any 
vivid description of this rite. Wéinternitz agrees with olden- 
berg and says that it is a part of sacrificial mysticism and had 
hardly any reality. Shastri reacts strongly in this regard and 
states that in the Purusamedha sacrifice, there is no scope of 
himsa@* (i.e. slaughter). Categorically refuting the arguments 
of human killing, he maintains the faith that it is purely an 
allegorical rite. After Utsarga in the sacrifice he comments, 
purusas are made free. Referring to the legend of Sunahéepa, he 
argues that, that boy was not ultimately killed but released. 
He finds a noble philosophy of self-sacrifice (not killing) in 
this rite. 

Today it is very difficult to draw the right conclusion. 
A casual study reveals itself in favour of human-killing but an 
indepth discussion will show that such a conclusion is not so 
easy. The etymology, puts forth by the SB XIII. 6.2.1. is not 
very clear. Again, the difficulty arises, when we find its origin 
in the SB XIII. 6.1.1ff ; Puruga Narayana performed this five- 
day sacrifice. SB XII. 6.2.12-13, says that when Narayana, 
after performing the sacrifice was ready to slaughter the 
Purusa, a voice was heard :—‘Purusa, do not consummate these 
victims .... Then the Purusa sets free the human victims. It 
clearly reflects the tendency to avoid the slauther of human 
beings. It is true that in the SB where we come across this 
tite in a big way, nowhere depicts it clearly about killing and 
nowhere does it directly say anything in favour of killing. 
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Again it does not state to which god the purusas are to be 
dedicated. Moreover when some of the names it gives, it 
deepens the controversy. Priesthood, Nobility, Penance are 
the gods there to whom people of various castes are offered 
(SB XIII. 6.2.10). Keith maintains the view that the ritual 
or Purusamedha is a mere priestly invention to fill up the 
apparent gap in the sacrificial system, which provides no place 
for man.?° 

From the above discussion it may be concluded that Thite?® 
has probably rightly felt the truth. Echoing Weber, Thite says 
that Brahmana-texts knew this rite, but they do not prescribe 
any human killing there. On the contrary, they have tried al- 
ways to avoid it. It may be that in the remote past, the bar- 
baric Aryanas used to practice it. But when the Vedic social 
system was firmly established, then this inhuman killing began 
to fade away. Hillebrandt rightly says ‘Purusamedha is a rem- 
nant of the barbaric old times.”? And this theory rightly ex- 
plains, why the Brahmana-texts do not say about human-killing 
clearly, though they certainly know it. 


Other Offerings in the Sacrifice : 


The sacrifices and their ancillary rites chiefly depicted in 
the present text may be under following heads. 

GB I. 5.25 mentions that there are seven Soma-yajfias 
(Sutyas), Seven Pakayajfias and Seven Havir-yajfias. These 
twenty-one sacrifices together with other new sacrifices are to 
be performed by the Angiras.?8 

The Brah.-texts deal with the sacrifices which mainly 
belong to either the haviryajfia-group or to the Soma-yajfia 
group.” 

(a) Havir yajfias (Seven) 

. Agnyadheya. 

. Agnihotra. 

. Paurnamasi. 

. Amavasya 

. Navesti (agrayana). 
. Caturmasya. 

. Pagubandha. 
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(b) Somayajfias (seven) 
. Agnistoma. 

. Atyagnistoma. 

. Ukthya. 

Sodaéi. 

. Vajapeya. 

. Atiratra. 

. Aptoryama. 


UHDAUNRONE 


(c) Pakayajftas (seven) 
. Evening offering. 
. Morning offering. 
. Sthalipaka. 

. Baliharana. 

. Pitryajiia. 

. Astaka. 
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Besides these, there are some ancillary rites connect 
with different sacrifices, as well as libations which are offer 


to various gods. In the GB the following ancillary rites a 
to be noticed. 


(a) Diksa. 

(b) Tantinaptra. 
(c) Pravargya. 
(d) Daksina. 

(e) Prayaécitti. 
(f) Abhicara-rites. 


Discussion on these sacrifices and rites have already been ma 


in the earlier chapter. So we shall deal with the libatic 
offered to various gods. 


Darsgapiirnamasa-sacrifice : 


It is the most important isti ,havir) yaga and the mo: 
of all isti sacrifices. Both AB and SB (XII. 4) have elabor 
discussion on it. The GB 1.3.6-10 and I. 1.1-12 descr 


this rite which closely recemhlec ta <R XT A 
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Generally main offerings are three in number. The first 
-one is given to Agni with Purodaga, the second one to either 
Visnu or Prajapati or Agni and Soma. It is known as Upam- 
suyaga. The third offering is given to Agni & Soma with cakes. 
GB II. 1.12 says that eleven dishes of Purodaéa are offered 
to Agni & Visnu. Here certain libations are offered to Sara- 
svati & Sarasvan, which correspond to Vait (VIII. 1.2). 

Agnihotra :—It is a compulsory Srauta rite for a conse- 
crated Brahmana. In the GB (I. 3.11-16) we come across 
.a mystic description of this rite. It suggests (section 15) that 
this rite is to be performed twice daily ; in the evéning and 
in the morning. In the evening the first oblation is offered 
to Agni, then to Prajapati. In the morning the first 
oblation is offered to the Strya. GB I. 2.18-21 deals 
with this rite but the treatment is mystic. Actually it is a rite 
of kindling sacrificial fire to begin Srauta rites. 

Catiirmasya :—A comprehensive account of this rite has 
been dealt with in the earlier chapter.2° It is an important and 
complicated popular rite. It is divided into four parvans nam- 
‘ing: (i) Vaisvadeva, (ii) Varunapraghdsa, (iii) Sdémakedha 
and SundSirtya. Thite has prepared a good account of this 
sacrifice in his work. Jt may be performed either with soma 
or havir or animal. GB II. 1.10-26 deals with this rite in an 
exhaustive manner. In the Vaisvadeva parva an offering of 
twelve dishes is given to Agnivaigvanara and Parjanya. In 
the 2nd parva, offerings of cakes etc. to Varuna Agnivaisva- 
nara are offered in order to get free from Varuna’s nooses. 
In the Sakamedha parva the principal gods Maruts receive an 
offering of eight dishes. In the last parva many gods includ- 
ing Aindragni, Vaigvadeva, Sunasiriya, Vayu and Sirya receive 
oblations. GB II. 1.26 eulogises the performance of this rite 
and it closely follows the KB. 

Diksé :—It has already been dealt with GB I. 3.19 des- 
cribing this rite which is nothing but a religious ecstacy. The 
rites are performed particularly in the form of diksaniyesti, 
‘where an oblation of purodaisa on eleven potsherds is offered 
to Agni and Visnu. The detailed account has been given 
earlier. ; cits 

Taniinaptra :—GB II. 2.2-3 describe this rite which has 
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already been discussed. So no repetition is necessary. GB- 
does not refer to any god in this rite. 

Pravargya :—It is a three-day rite and is considered an 
ancillary rite of the Soma sacrifice. GB II. 2.6, speaks of it, 
but no detailed account is available. GB there says that it 
took place when the sacrifice ran away from gods. It is a sun- 
magic according to SB XIV. 1.1. and GB IL. 4.7. 

Prayascitti :—It is a major ancillary rite. Any mistake 
committed in the course of any sacrificial ritual is to be recti- 
fied. The rite by which the purification is done is called expia- 
tion. Any kind of mistake committed in the sacrifice cannot 
give the performer, the expected results. In TB III. 7.2.4-5 ; 
I. 4.3.6, SB XIU, 6.1.21; IV. 2.5,10; GB, 1,3,12; Uf, 1,15. 
we come across various types of mistakes which require expia- 
tion for their rectification. The ways of Prayagcitti, as ob- 
served by Thite®! may be as follows: (a) by reciting verses, 
(b) by offerings, (c) by substitutes, (d) by uttering vyahrtis, 
(e) by redoing, (f) by giving daksina to the priests etc. 

Abhicéra (Sorcery rites):—The discussion of this 
rite has a special purpose. It has been established mainly by 
the Westerners and subsequently accepted by most Indian scho- 
lars that the AV is a Veda of sorcery, black magic, witchcraft 
and heinous acts. To show this double character of the AV,,. 
Bloomfield has also quoted from the GB where twice,. 
this Veda has been designated as both holy (Santa) and ter-- 
tible (ghora). To explain the word ‘ghora’, Bloomfield has 
identified it with abhicara-rite. But we have already examined 
his view in Chapter II. There is no denying fact that like all 
samhita-texts, the AV has some practices on abhicdra rites.. 
Here we would like to argue that, if the AV was chiefly a magi-- 
cal samhita then, there would have some references of its rites 
in its Brahmana ie. in the GB. But in the whole range of 
GB we hardly come across any rite which is related to abhicara. 
Thite also, in his work,?? while enumerating the abhicara rites: 
in various Brahmana-texts, has quoted occurrences from the SB, 
AB, JB, TMB and other Brahmana-texts, but has given no 
reference from the GB (except one case GB II. 3.2). Probably 
the GB and its Veda (the AV) had very little relation with 
what -we call abhicdra; otherwise, we would have frequent. 
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reference in the GB too. If then it is argued that the AV 
primarily had no Brahmana-text at all and later on a Brahmana 
text was composed in order to designate the AV as a total 
Veda. If we even for argument’s sake accept this concept, yet 
we question—why then it should avert AV-samhita’s content, 
why should it not explain or apply the subject matter of the 
AV what is stampped as ‘abhicara’ in action (i.e. viniyoga), 
when it in every respect tries its best to keep up its Atharvanic 
character ? 

Again, the term ‘ghora’ is not explained anywhere in the 
GB. It is Bloomfield, who brings out or invents the meaning 
‘abhicara’ by ‘ghora’. 

Actually, we, now can assert that the subject-matter of 
the AV in question was first interpreted in a free style manner 
due to some unknown reason by the Kaus Siitra and other 
ancillary literatures of the AV of the later period and that was 
accepted by the Westerners and this led to this mis-interpreta- 
tion. We believe, for the right interpretation of the AV man- 
tras, a deeper sagacity is highly desirable ignoring the views of 
either the Kau Siitra, or spiritual exegesis. 


Conclusion : 


The GB deals with the offering of flesh to numerous divi- 
nities. Not only flesh offering but offerings of havis, soma 
and purodaga do not escape its notice. These offerings are 
made in various sacrifices and ancillary rites where the gods 
have a share of their own. GB in course of its discussion has 
shed light on a number of prominent deities who are presented 
with various kinds of offerings. Besides the offerings men- 
tioned above other libations are also offered to deities. In 
dealing with this aspect the GB indicates its originality which 
truly confirms its Atharvanic Character. 
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. GB is not very comprehensive regarding the discussion of animal 


sacrifice. It simply gives an account of the distribution of various 
limbs of an animal in I. 3.8. In the second Book, it hints at 
some places about this sacrifice. SB XI. 7.1.1ff, gives a short 
description, That book III. 6.4.1.ff describe it in detail. Third 
book has several sections on Pasubandha (Il. 6; 7; 8). 
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. Thite in his work here quotes from TB. 1.3.4.3-4 and SB V. 1.3.78, 
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. C. Shastri deals with these three kinds of libations in his work 


Yajiiatattvaprakasa, p. 52. 
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. Ibid, I. 3.18. 
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CHAPTER VI 


TOPIC: MORE ABOUT EKAHA (ONE DAY) SOMA. 
SACRIFICE ; THREE PRESSINGS 


Introduction : 


It does not require any separate introduction that the - 
Soma sacrifice occupies a prominent position in the brahmani- 
cal practices of ancient India. With the vicissitudes of the 
sacrifice, Soma sacrifice kept a close connection with all other 
sacrifices. Efforts are always made to show the connection of 
other sacrifices with the Soma-sacrifice. It has been claimed 
that by performing DarSapiimamiasa sacrifice one receives as 
much benefit as he would gain by performing Soma-sacrifice.t 
SB declares the animal sacrifices have the characteristics of the 
Soma-sacrifice.2 Another Brahmana text holds the view that 
the Agnihotra is shown to have the nature of Soma-sacrifice.$ 
Caturmasya possesses many popular rites directly connected 
with Soma-sacrifice. This sacrifice being in the class of Havir- 
yajilagroup can be performed in the manner of Soma-sacrifice.* 
All these indications just show the great importance of this 
sacrifice. 

Before entering in the depiction of actual rites of the 
Ekaha Soma-yaga, we shall try to prepare a very brief account 
regarding the characteristics of Somaplant and its procedure of 
buying for the sacrifice. We should not elaborate them because 
GB is not much vocal in these two topics. 

Still today, Somaplant is a subject of research as dis- 
cussions regarding its original characteristics so far made lead 
us into utter confusion and contradiction. Not only the 
Indians, but also the Iranians used to have ritualistic practices 
with a certain plant which the latter used to pronounce as 
‘hauma®. Some interesting views of the various scholars are 
presented below in order to find out the efforts to identify of 
this peculiar plant. Hillebrandt has collected a number of 
views in his book. Anquetil Duperron reports of a plant by 
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Persees as a sacred plant which they believed supposed to have 
the power of conferring immortality.° Scholars like Stevenson, 
Kuhn identify the Somaplant with ‘Asclepcas acida@™ or ‘Sarcos- 
temma viminalis’. Haug thinks it a creepy twisting semi-sherb 
with a series of leafless shoots which contain milky juice.” 
According to him its botanical name is ‘Sarcostemma intermedi- 
com’. Max Miiller draws our attention to the description of 


a plant given in a book of medicine.® 


(Syamalamla ca nispattra ksirint tvaci mamsuté/ 
slesmalé vamani valli somikhya& chagébhojanam//) 


Hillebrandt, though thinks Max Miiller’s views quite use- 
ful yet he is not ready to accept the latter’s view as right as ac- 
cording to the former the description is of much later date and 
any such description is not available in Vedic texts.® He thinks 
of a sherb as Soma plant to be found in the coromandal coast, 
supposed to be used for sacrifice in ancient India2® Roth 
refuses his view and claims that ‘Sarcostemma acidum’ has 
the best claim to be regarded as the genuine Soma plant.!t 
Dr. Watt, an Indian Govt. official ridicules Roth’s theory and 
believes that Soma plant must be a plant full of sweet juice. 
His statement leads to an interesting intellectual exchange 
among the scholars like Max Miiller, Roth, Baker, W. Thisellon 
Dyer, Laland, Hontum Schindler etc. published in the weekly 
Journal ‘The Academy’ in Germany in the year 1884.12 There 
interestingly each one contradicts other’s opinion and establishes 
his own view. 

Hillebrandt accepts neither the view of Max Miller nor 
Watt.* He toiled hard through the pages of his book in 
regards with this plant, albeit he cannot reach any definite 
conclusion. It will be extremely folly to give any confirm 
opinion in this regard here, but it may be assumed that the - 
opinion of Max Miiller could have some weight as the Vedist 
Shastri also quotes the former’s sloke, while the latter defines 
about the identity of this controversial plant* GB though 
elaborately describes about the Ekaha soma-yaga, yet does 
not say anything regarding the nature of this plant. Jn the 
Vedas Soma is an important object, being identified with many 
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.a thing like plant, person, king, king of the plants, mystic per- 
sonality, that confuses us much. 

The buying of Soma is another important rite in the Soma- 
sacrifice. It is also the integral part of the sacrifice. Most 
of the Vedic texts take it as an old constituent of the ritual 
though GB has little mention of this ritual. This plant is pur- 
chased from a Sidra. Probably Soma-trading was a tough 
job and Sidras, who were chiefly tribal people were the fittest 
persons for bringing them from the high mountains to locality. 
Hillebrandt finds it difficult to explain this trading as a part of 
ritual.17 Both SB III. 3.1.1ff and Katyadyana SS VIL. 6.1ff 
-give a detailed account of this act. AP. SS also deals with this 
ceremony.'® Hillebrandt elaborately describes this rite extract- 
ing various Srauta texts.‘ Here, in a nutshell we mention a 
few points accordingly of this rite.°° 

(i) The Advaryu priest should buy Soma-stalks from the 
son of Kutsa. According to Katyayana $S VII. 6.3.4, Kutsa is 
a person whose behaviour is despicable. Kutsa is a soma- 
seller. Probably he is a Sidra. 


(ii) The Soma-seller should cleanse the Soma plant with 
‘the help of a waterpot. 


(iii) Then it follows the description of Soma-offerings like 
Prayaniyesti etc. 


(iv) A cow is meant for the price of Soma. 


(v) Then follows the rules of measuring Soma. There is a 
dramatic conversation between the Soma-seller and the Advaryu 
priest in bargaining over the price of Soma. 

(vi) As the Soma is a honourable guest, so Atithyesti is 
performed after buying the Soma, where nine plates of cake 
offering are given to Agni and Visnu. It is followed by the 
rites of Pravargya. With this rite it ends the performance con- 
nected with the purchase of Soma. After the close of transac- 
tion of Soma-trading, the Soma-seller is driven away by the 
Adhvaryu with a spotted Leather-whip or wooden club. Hille- 
“brandt thinks this as a fiction of the ritual.24_ Roth considers 
this whole transaction as a symbol of acquisition of Soma by 
“the gods from the Gandharvas.22 $B III. 2.4.1ff says the Soma 
was in heaven and after series of incidents it was brought to 
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earth. The actual significance of this dramatic conversation: 
is not yet ascertained. 


Various Rites Related to Three Pressings : 


Now let us discuss the general features of the Ekaha. 
Soma-sacrifice and more specially the rites related to the three 
pressings of the Agnistoma sacrifice. Shastri prepares catego- 
rical discussion on it. 


Various preliminary rites precede the actual function. 
Everybody is not elligible to perform this sacrifice. One who 
is purified with Homa performances, Vedic chanting, and holy- 
bath ; whose parents are well-versed in Vedic studies and sacri-- 
fices are only elligible for it. SB 1. 5.23 in course of pres- 
cribing the various Soma Yagas mentions the seven Samsthas of’ 
Ekaha sacrifice. They are, namely, the Agnistoma, the Atyag-- 
nistoma, the Ukthya, the SodaSin, the Vajapeya, the Atiratra 
and Aptoryama. We have already prepared a brief enumera- 
tion of these seven Samsthas except Agnistoma, which is the: 
model of all Soma sacrifices. 


Although it takes only one day to perform the core of the 
rite (sutya, day of pressing and libation) and is classified as 
Ekaha, yet this sacrifice lasts for five days. We shall try to. 
mention the functions of each day separately. 

lst Day: On the opening day of the Agnistoma sacri- 
fice, the sacrificer along with his wife takes initiation (diksa). 
This rite is followed by a consecration ceremony, which gene- 
rally takes place in the full-moon period of the spring season.. 
GB I. 3.19-22 and I. 4.1-6 give an account of this ceremony. 
which has been already depicted in earlier chapter. A section 
(GB I. 3.21) also speaks of a number of expiatory rites to- 
be observed by an initiated one. During the time of consecra- 
tion diksaniyesti is performed by the initiated one. 

The next ritual act is to receive and choose the priests in 
this rite. Generally sixteen priests are required to perform the 
sacrifice. They are classified into four groups headed by Adh- 
varyu, Brahman, Hotr and Udgatr. Each group consists of 
four priests. 
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(a) 1. Adhvaryu. 
. Pratiprasthatr. 
. Nestr. 
Unnetr. 


Brahman. 

. Brahmandcchamsin. 
. Agnidhra. 

Potr. 


(b) 


(c) Hotr. 
. Maitravaruna. 
. Acchavaka. 


. Gravastut. 


. Udgatr. 

. Prastotr. 

. Pratihartr. 

. Subrahmanya. 


(d) 


RON PWN RWNP RWNE 


AP. SS 10.1.10 counts one more priest named sadasya for this 
purpose. GB, also however speaks about these sixteen priests 
and also counts sadasya as the seventeenth accepting earlier re- 
cords.2* GB has nothing different than these counts, but only 
adds an Atharvanic flavour in sacrificial rites.25 

Now, the sacrificer, accompanied by those priests should 
arrive at the sacrificial place with his wife. From the Garha- 
patya fire, the Adhvaryu should kindle Ahavaniya fire and 
then twenty-four homas are to be performed. Next, diksaniyesti 
is to be performed with an offering of cakes on eleven pot- 
sherds to the gods Agn4-Visni. After finishing this offer- 
ing, the sacrificer should enter the ‘PragvaméaSdla.’ Some 
rites are also attached to this isti, which we have already dis- 
cussed before. The remaining period of the first day is to be 
‘passed in that bamboo-shelter and thus ends the first day’s 
‘performance. The duties andthe restrictions, which are im- 
posed upon the sacrificer i in this regard, are to be found in the 
GB I. 3.19-22. The restrictions as imposed by the GB coin- 
eide with Vait. II. 21-26. 

2nd Day: Prayaniyesti. is the opening rite of the follow- 
ing day, in which there are five deities including Svasti, Agni, 


“All 
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Soma, Savitr and Aditi. For the first four deities clarified 
butter and for the fifth, rice are the offerings. Next follows 
the buying of Soma, which has already been discussed. Then 
follows the Atithyesti which is performed to pay homage to 
Soma, who is the honourable guest of the sacrificer. Nine 
dishes of cakes are offered in it and Visnu is the deity. It 
may be mentioned here that in the ancillary rites of the Soma 
sacrifice, Vigsnu is the offering deity in most cases. Therefore, 
it is not improbable to assume that GB on several occasions 
indentifies Yajfia with Visnu.*° 

Taniinaptra is the following ancillary ceremony to be per- 
formed on the second day after atithyesti (guest-offering). To 
find out the origin of this rite the Brahmana-texts take recourse 
to legends. AB I. 24 narrates the story thus :—Gods were 
afraid of the Asuras that the latter might become aware of the 
gods’ being disunited would take seize on their region. 
They marched in several divisions. Agni marched out with 
the Vasus, Indra with the Rudra, Varuna with the Adityas 
and Brhaspati with the Visvedevas. They agreed among them~- 
selves to deposit their bodies in the house of Varuna. That 
make them bodily convenient. GB II. 2.2, gives the same story in 
a slightly different manner. There Indra marches with the 
Maruts, instead of Rudra and the latter with Soma. Like the 
AB, it also derives the word Taninaptra :—as the gods united 
(Sambiadyanta) their bodies (Taniin), it becomes Taninaptra.”’ 
Then, the gods became victorious and the Asuras were defeated. 
SB IM. 4.2.1.f also describes this story in a slightly different 
manner. 

_For the performance of this rite, the priests lay dowa 
their desirable forms together and favourite powers (SB IYI. 
4.2.9). The Adhvaryu takes portions of butter for the cere- 
mony (GB III. 2.3; cr. SB Il. 4.2.10ff). They pray to Tani- 
napat and take swear of truthfulness (See GB II. 2.3). When 
many persons are consecreted the tantnaptra-butter, after pour- 
ing with milk is to be handed over to the house-lord. (SB Il. 
4.2.15). . 

.,The reason, behind this ceremony is well-known. For 
‘getting the desired result there must be full co-operation betweea 
‘the sacrificer and the priests and among the priests too. This 
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ceremony establishes an indissoluble bond between the sacrifi- 
‘cer and the priests. This has been suggested by AB I. 24 and 
SB III. 4.29. GB also says that one who becomes disloyal 
first, gets trouble.2® Three sections (II. 2.2-4) of this Brah- 
-mana deal with this rite and it has a close similarity with TS 
VI. 2.2.2ff. The only difference is that it uses some Atharvanic 
mantras which accord well with Vait 13.16ff. 

Pravargya is another ancillary rite which is performed 
‘before the Soma-sacrifice on the second day. It is actually a 
rite of three days to be performed twice in the morning and 
-evening.2? TB does not deal with Pravargya while the RV 
Brahmanas (AB & KB), and the AV Brahmana (GB) describe 
this rite in their proper places. SB XIV (1.2. & 3 Kandas) gives 
.a detailed account of this rite. Thite®? and Shastri?! elaborately 
deal with this sacrificial ceremony. The GB (II. 2.6) only 
recounts a legend to find out its origin and greatness of this 
‘ceremony. In the description of the legend, it simply follows 
the AB 1.18. According to the text the ceremony takes place 
‘when the sacrifice had run away from the gods. The gods, 
then crushed it. Again they collected it and got it cured with 
‘the help of the ASsvins, who are generally regarded as the 
‘divine physicians. They joined the parts of the sacrifice and 
also the head. SB XIV. 1.1f gives another story from which 
it becomes evident that knowledge of joining the parts of sacri- 
fice (here Visnu, the sacrifice embodied) especially the head 
is ‘the knowledge of Pravargya. TB VII. 5.6 gives a similar 
story. GB has identified the Pravargya with the sun. SB also 
‘supports it.23 Oldenberg, Eggling, Hillebrandt, Keith, Gonda 
‘and others take this ceremony as a magic rite directed to the 
“Sun as they think the Mahavira a pot, used in this rite as the 
“symbol of the Sun and the Mahavira ritual originally intends 
to reinforce the power and lustre of the Sun.34 

Upasad is another preliminary rite of the Soma sacrifice 
to be performed in the morning, after the completion of Pra- 
-vargya. Here Agni, Soma and Visnu are the principal deities 
and everywhere clarified butter is the offering. GB IIL. 2.7 
‘introduces a legend, which says that gods and seers made an 
‘encounter with the Asuras in which the gods and seers suffered 
“defeat. Then they performed Upasad and then defeated the 
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Asuras --GB saysthat one-whe performs knowing thus attains. 
pleasure - (See- GB IL. -2.7). --There .are. three Upasads in the: 
Agnistoma** These three Upasads are performed. twice a day 
to achieve: desirable results.2° . - 

: 3rd Day ~—The-third day . of the Agnistoma begins with 
the construction of great altar (Mahdvedi). The ritual acts. 
are performed on the sacrificial altar. Although various Brah- 
mana-texts discuss about the construction of this alter,*" yet GB. 
ig not-at-all vocal in this regard. 

.« 4th Day :—In the-morning of the fourth day, in the begin- 
ning the Pravargya and the Upasad-rites are performed. They 
are-followed by an animal sacrifice ‘Agnisomiya’. This rite: 
is cansidered as the archetype (Prakrti) of all animal sacrifices. 
We have already covered a comprehensive account on it earlier. 

5th Day :—The fifth day, being the day of extracting 
Soma-juice (sutya day), receives the chief attention in the Soma- 
yaga. The extraction is comprised various minor rites which 
will be discussed in course of time. Let us discuss the general 
features of the three pressings and its occurrences in the GB text. 


Morning Pressing : 


‘On the end-part of the night of the 4th day all priests 
and sacrificial personalities wake up before the chirping of the 
birds and after finishing morning formalities, they gather them- 
selves, where only the Hotr recites loudly the verses meant for 
Pratarauvaka till the sun rises in the sky. The recitation is 
followed by a ‘Homa: In the meantime Pratiprasthatr arranges: 
the various soma-juice-extracting instruments. The Homa- 
rite is followed by ‘dadhi-pracara’ (drawing of curds) rite to 
the god Prajapati. Améu-graha is the another rite to be per- 
formed immediately before the morning pressing. In this rite 
Soma-plant is taken on a pot and vasativari water is sprinkled 
-on ‘it. Then after-pressing with a stone, they are offered to 
Prajapati.' Upaméu-graha is another minor rite to be perform- 
‘ed after AmSugraha. . In’ this rite Soma-stalks are divided into 
twa heaps for mornihg pressing and’ midday pressing and after 
‘extraction, they are kept in an Upaméu pot by Adhvaryu. Dur- 
ing the tiste of ‘pressings ef each heap a number of rites are 
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‘performed and the last rite is technically called ‘the great press- 
ing’ (mahdbhisava). At the time of pressing in the moming 
a good number of verses are recited. A number of rules and 
formalities are maintained during the time of extraction. It 
will not be out of place if we mention a few of those formali- 
ties accordingly.3* 

- (i) The priests should sit around the skin of the antelope 
with the Adharyu and the sacrificer to the north. 

(ii) The Adhvaryu should take the stone called Upaméu- 
savana. In the main pressing four priests including the Adh- 
varyu, the Prastotr, the nestr and the unnetr take the stone and 
‘press the Soma-stalks. 

(iii) The Adhvaryu places the stone and then throws a 
handful of Soma-stalks on the stone for five times and each 
‘time, following five verses are recited :— 


(a) To you Indra, with Vasus and Rudras. 
(b) To you Indra with Adityas. 

(c) To Indra, the subduer of the Abhimatis. 
(d) To you the Eagle, who brings Soma. 

(e) To you Agni, who bestows wealth. 


(iv) The stalks are then sprinkled with nigrabhya waters. 

(v) The Adhvaryu thus presses thrice, pouring water each 
‘time. 

(vi) In the first round, he strikes eight times, in the second, 
eleven times and in the third, twelve times. 

(vii) He draws the Upaméugraha, reciting jnanitras for 
Vacaspati and during the time of drawing, Pratiprasthatr holds 
‘the Upamsu-cup below. / 

(viii) The drawing of Soma is performed several times 
and it is known as dhdradgrahapracara. 

There is little difference between the UpamSusavana and 
“Mahabhisava. In the case of main pressing, the quantity of 
‘Sonia juice, vessels, sacrificial pleat eee and verses 
increase in proper places. 

Katyayana $$ IX. 4, prescribes a few necessary rules for 
the procedure of the purification of this Soma juice wai follows 
‘the pressing. We point a few of them:': : 
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1. Having brought the dronakalaga forward, the Udgatrs. 
place it on the stones and spread the woolen strainer. 


2. The Unnetr draws the Soma from the Ahavaniya and 
pours it on the Nigrabhyas. 


4, The purified Soma is placed in the dronakalaga in all 
three savanas. 


4. Holding each other, the Adhvaryu, the Pratiprasthatr, 
the Prestotr, the Udgatr, the Pratihartr, and the sacrifi- 
cer go to the sacrificial place (i.e. the Vedi). 


5. They offe: viprudhhoma. 


6. They go to the Bahispavamana-place and all of them 
recite the verses of purification with the following man- 
tra :—‘Soma purifies himself. Soma purifies himself for 
the Brahmin, for the Ksatra, for the sacrificer‘ etc. 


7. They all sit down. 


8. During the time of recitation, the Unnetr pours the Aha- 
vaniya into the Piitabhrt, upon which he has placed the 
strainer. 


9. Immediately after the Bahispavamana stotra, the Adh- 
varyu draws the A&vinagraha with a ladle from the 
dronakalaSa and chanting a verse from VS VII. 11, 
offers it to the Asvins. Thus ends the purification of 
Soma juice. 


The various sacrificial implements and vessels used in this 
ritual are mentioned below.®® 
(1) Stone/s. 
(2) Mortar (Udiikhala). 
(3) Camti (board). 
(4) Dhisna (jar, cup, bowl). 
(5) Cowhide. 
(6) Kalaga. 
(7) Dra (an object through which Soma flows into- 
other vessels). 
(8) Drona (wooden vessel). 
(9) Vana (wooden vessel). 
(10) Sruva (ladle). 
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It is needless to expand the general discussion on the nature 
of this pressing. Now we shall examine the GB and other 
Br&h. texts to see how they deal with this important ceremony. 

It must be admitted at the very out set that in describing 
these savanas, GB has not taken much independence, but based 
upon the older texts and Vedic rituals, excepting a few legends, 
minor rites or extracting verses. But it cannot be denied that 
although it follows the older texts, it always remains faithful to 
Avn texts and Avn priests and other traits. We shall point 
out those differences in due course. But it is certain that ac- 
cording to the GB, the AV had its chaplain rites alike other 
three Vedas, we accept it or not. 

It is generally accepted that in the sacrifice the Adhavaryu 
priest holds the prime status. But the GB for the first time 
advocates the pre-eminence of Brahman-priest in this rite, while 
it starts dealing with savana. GB recounts a legend regarding 
the performance of Soma sacrifice by Prajapati, where various 
gods are to be invoked in different savanas, in which instead 
of Adhvaryu the Brahman priest gets the highest importance 
as he is the allknowing and protector of sacrifice.*° This por- 
tion fully coincides with SB XII. 3.4.1 & 2. In this regard 
GB quotes a verse from the AV, which Brahman should chant 
in the morning pressing in Bahispavamana stotra,*! where Soma 
has been compared with the Syena-bird. From that section we 
come to know that Gayatri is the metre and Agni with Vasus 
are the deities to be invoked in the morning pressing.” AV 
VI. 47 also mentions Agni Vaisvanara as the recipient of the 
morning libation. AV IX. 1.11ff and VS XIX. 26, prescribe 
the Aévins as the only deities to receive oblation in the morm- 
ing pressing. The Hotr priest prepares oblations to Indra in 
the morning pressing as the GB points out.** Not only the 
Hotr, but other priests also like Brahmanacchamsi, Maitra- 
Varuna, Potr, Nestr, Agnidhra Acchavaka etc. recite from dif- 
ferent Vedas and other liturgic scriptures. This has been partly 
quoted by the GB* there in the same section. This section 
makes Indra the principal god in the morning pressing. 


Morning Pressing : 
The whole section has ek borrowed Gua the AB VI. 
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10 & KB XXVIII. 3. GB IL. 3.12-16, deals with various types 
of verses, recited in the morning pressing. The opening words 
of the Sec. 12 show the real beginning of the morning (athata 
ekahasya pratahsavanam). ‘This section speaks of a legend 
in which Prajapati drives away Death step by step, by means 
of astras and stotras of the Agnistoma ceremony. It further 
states that Vayavya-Prauga, Marutvatiya in tristubh-metre and 
niskevalya-stotriyas are recited in the morning rite. This sec- 
tion lacks originality and it corresponds to AB III. 14. But 
in the next three sections, GB has shown considerable ingenuity. 
Sec. 13 deals with the Sastras to be recited by Maitra-Varuna, 
which have been quoted from various religious texts. There 
we come across a verse ‘no gantam risadasa, which is quoted 
from an unknown source. 

In the following section Brahmanacchamsi recites a good 
number of RV and AV verses, which are dedicated chiefly to 
Indra.*® Sec. 15 deals with the verses recited by Acchavaka 
which are designated Aindragni Sastras. Both Indra and Agni 
are invoked by the verses, quoted chiefly from RK Samhita.*? 

In the following section, we find the fourfold use of the 
ahava formula for stotriya, anuriipa, ukthamukha and_havir- 
dhaniya verses. This way of ahava is found in the Vait 20.15 
and GB II. 4.4.18. This section confirms that the Gayatri is 
the metre of morning pressing ; this earth itself is the morning 
pressing and there are five ukthas in this pressing.** It is to 
be noted here that this fourfold use of various verses in the 
me rite seems to be original with the GB.‘ 


Daksina 


‘The observation of the GB regarding daksina is not at ali 
convincing. Generally daksina or sacrificial fees are paid to 
priests in ‘the soma-sacrifice at the time of midday pressing, 
when the Udgatrs sing the midday pavamana, JB II. 130 says— 
“Neither the morning pressing nor the third pressing is the pro- 
per time for daksind. Then daksina should be given at the 
time of the midday pressing.” But the three sections (17-19) 
of the GB which deal with daksina fall in the pratah-savana 
group.5 The 20th section on the other hand describes the 
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midday pressing. (athata madhyandinam savanam). Then how 
can it be justified ? GB II. 3.20. 

It may be assumed that these three sections have been 
devoted to the morning pressing, yet from internal evidences 
it becomes quite clear that they do not belong to the morning 
pressing but in the midday pressing.®t Again nowhere the 
mention of the morning-pressing is to be found. Thus it may 
be safe, to conclude that sacrificial fees are given away just 
before the beginning of the midday pressing and thus the sec- 
tions are placed immediately before the sections of the midday 
pressing. 

Daksinas are of various kinds. SB IV. 3.4.7, enumerates 
four principal kinds of daksinas : Gold, cow, cloth and horse. 
GB adds a few more; goat, chariot etc. Moreover at the 
same time it unfolds the fact of achievements connected with 
such daksinas.** This section closely corresponds with MS 
IV. 8.3. Section 18 says about the ordination of various priests 
in receiving daksinas in the sacrifice. Agnidhara and Brahman, 
the Avn. priest are the foremost ones to receive daksina, instead 
of Adhvaryu. The significance of such ordination is also stated 
there. Then it has been prescribed that dakgsinas are also to be 
paid to others who beg for it. (Yam ydca mandya dadati ..). 
Different kinds of daksinas are prescribed for different sacri- 
fices. A spotted cow with a calf is to be given in the Pagu- 
bandha of Rajasiiya (SB V. 5.2.9). A bull at the Sautramani 
of the Rajasiya (SB V. 5.4.35). Materials like staff (SB XI. 
1.5.10), bows and arrows (do), red turban (SB V. 3.1.11) 
dawshaped knife and dice board with a horse-hairband (SB 
V. 3.1.10) are also mentioned as daksinas. 

Let us now conclude our discussion on the morning rites 
with the following remarks. The GB has expended its energy 
in dealing with this part of Soma sacrifice. Though some ori- 
ginal ideas are presented yet it has tried its best to remain faith- 
ful to the old Athavanic tradition in depicting the nature of 
this ceremony. This also holds good in the case of daksina. 


Midday Pressing : 


When the sun is in the middle of the sky, the priests along 
‘with the sacrificer begin the rites of the midday pressing. AP 
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§S XIiI.1; Baud SS VII. 1 and Katyayana SS X. 1 also des- 
cribe this savana. Just before the main rites sdmamelodies 
are sung. GB does not attach any special importance to the 
rites of this savana and most of its performances are the same 
as those of the morning pressing. So it is unnecessary to dis- 
cuss them any further. It repeats the mainpressing ic. mahd- 
Bhisava, seating arrangements of the sacrificial personalities, 
drawing these rites ; the priests Adhvaryu, prastotr, Pratihatr, 
Udagatr, Brahman and Yajamana should make a row and pro- 
ceed towards the sadas, reciting the Sastras and stotras, meant 
for that savana. After the chant of Udgatr, a sacrifice called 
Dadhigharma-yaga is to be performed. Then comes the rite 
of pouring in the ladle and drinking. In the morning pressing 
there are nine ladles to be used for this purpose, whereas in 
the midday pressing their number increases to ten.** 

The midday pressing is offered in honour of Indra. Four 
Grahas are drawn, three for ‘the one who is accompanied by 
the Maruts’. In the RV III. 32.1-2, it is said: ‘Indra| drink 
this Soma .... the midday pressing you like’ In RV IV. 34.4; 
VIII. 37.1; X. 96.13 and VS XIX. 26. Indra has been des- 
cribed as the recipient of midday pressing. 

In the GB II. 3.20, we come across a famous legend of 
the union of RK and Samans. There, the RK is ‘Sa and the 
Saman is the ‘Ama’ (Saiva ndma rgdsid, ama naéma sima—GB 
II. 3.20). This is taken from the AB IJ. 13. (Cf. KB XV. 4; 
Vait XXII. 8). Here some technical group-verses are mysti-- 
cally identified with some objects. They are as follows :— 


Atma = Stotriya. 

Praja=Anuripa. 

Patni= Dhajjya. 

Pagu=Pragatha. 

Grha=Siktam. 

Antaratma=Nivit. 

Pratistha = Paridhaniya. 
Annam (food)=Yajfia. 

The above classes of verses are to be recited in the midday 


pressing as GB Sec. 21 advocates. It fully coincides with the: 
AB I. 24, 
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Sec. 23, dealing with the Niskevalya-Sastra has some sort 
of originality. Here we come across a legend which says that 
there was only one morning savana of Niskevalya Sastra. Then 
Prajapati creates anonther savana, 1.e. Madhyandina for his 
eldest son Indra. So Indra is the lord of midday pressing.®* 
In the same place the Niskevalya has been described another 
form of heaven. The Hotr priest recites éastras; his three 
assistants recite the other gastras. This section mentions the 
various Sastras to be recited by Hotr or other priests in the 
madday pressing. 

The first three sections of Chap. IV of the Book II give 
an account of the stotriya, anuriipa and pragatha verses, to be 
recited by the Maitra-Varuna and Brahmanacchamsi respec- 
tively. These verses are taken from the different samhita texts.5¢ 
Here, the first section coincides with ASS. VII. 4.1 and Sankha 
SS VII. 22, while the second section is the Brahmanic form of 
Sankha SS VII. 23 and the third one is similar to Sankha SS 
VI, 24. 

There is some originality in the GB 1. 4.4, describing the 
fivefold use of the ahava formula. GB II. 3.19 has already 
mentioned the four-fold use of this formula in the morning 
pressing. Here it is increased by an adhvaryava Sam-savam. 
In this section it states that Tristubh is the metre of the midday 
pressing (aindram hi traistubharn maddhyandinam savanam. 
Antariksa is the region of midday pressing, Vasat call and second 
Vasat call are utterred in this savana. As in the case of the 
morning pressing, here also a number of original passages des- 
cribing midday pressing draw our attention. 


Third Pressing : 


The third pressing starts after a short break of the second 
or midday rites. It is also known as Arbhava savana as the 
Rbhus are invoked to take share in this savana. It is never 
called the evening pressing (sdyam savana) as sometimes it 
is mistaken. In the third pressing, preliminary rites of mom- 
ing pressing are repeated and then the main pressing with those 
of the extracted Soma plants takes place. It is mixed with 
curd and then made purified. Various Sastras and stotras which 
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will be mentioned later on are recited here and various gods 
are invoked to take share of Soma. 

Besides the Rbhus, Indra, Varuna, Adityas, Savitri etc. 
are invoked in the third pressing. Sometimes the Aévins, Vac, 
Sarasvati (VS XIX. 26) are also invoked. 

GB has several passages to describe the third pressing, 
though not very systematically (GB II. 4.5-18). The descrip- 
tion in the section 5 begins with illustrating the offerings of 
Patnivata-graha (Cf. Vait 22.3), by Agnidhra, who sits on the 
upastha of the Nestr or near the Dhisna place and partakes of 
his own share. In this section, some view of mystic exposi- 
tion of the sacrifice is noticed. In the following section, we 
come across a sacrifice called Sakala homa to get rid of sins, 
in which barley is the offering. It takes Visnu as the corres- 
ponding deity. This section resembles KB XVIII. 7-8, and 
Vait—23.22. GB II. 4.8 describes a Saktu-homa which is offer- 
ed to the Vaigvanara agni to achieve heaven by spreading herbs 
-on the alter. The next section deals with ekastaka-rite where 
Agni, Vayu and Adityas receive oblation (GB II. 4.9). A 
number of verses from the AV are quoted in this respect (GB 
I. 4.9). The sacrificial account ends with another rite named 
““agni-samaropana’ i.e. extinction of the fire’ in the same section. 
It fairly corresponds to TS III. 8.4-6. 

’ ' The remaining sections (10-18) deal with the various man- 
‘tras related to this pressing. Section 10 is a general one which 
‘enjoins the relation of the different pressings to the day and 
explains thé’ processof articulation of the verses. It borrows 
from the AB III. 44. We come to know from this section that 
mantras are to be murmured in a low voice in the morning 
“pressing, in a middle voice in the midday pressing, and in a loud 
voice in the third one.5® Sec. 11 mystically indentifies the five 
Senses with five gods. There : Vik, Manas, Caksus, Stotras are 
identified with Agni, Varuna, Indra, Brhaspati and Visnu res- 
pectively (GB Il. 4.11). Sections 12-15 are nothing but the 
recitation of Ukthd verses by the Maitra-Varma, quoting from 
RV'& AV samhitas. The following two sections (16-17) con- 
‘Hinde to keep up" Verses for" stotriyas, uktha ‘and anuriipa quoting 
dnainly from’ RV & AV, ‘Indra, Brhaspati and'Visnu are the 
“gods inthis regard ‘who dérive pleasure from the mantras chant- 
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ed by the priests. Sec. 16 is the Brahmanical form of ASS 
VIL 1 and ‘Sankhayana SS IX. 3. Sec. 17 is closely associated 
with ASS VI. 1 and Sankhayana §S IX. 4. GB (II. 4,18) 
states that tristubh jagati is the metre in the third pressing and 
Hoty priests are the recitors of the Sastras in the metre. Heaven 
is the above of third pressing (asau vai lokastrityasavanam, GB 
II. 4.18). Like other savans this savana has five ukthas. Giv- 
ing an account of the four-fold ahava, section 18 concludes 
the discussion on- the Agnistoma sacrifice and also 
the pressings connected with it. Avabhrthesti is the 
last rite in the Agnistoma sacrifice. The sacrificer takes bath 
along with his wife and then other rites are performed. $B 
IV. 4.5 gives an account of this rite. It is actually an expia- 
tory rite for removing the sin committed in the ritual ceremony 
i.e. mistakes in the ritual etc.°° GB does not speak much 
about this rite. In GB I. 4.8, it simply says that by perform- 
ing the Avabhrta one gets the association and world of Varuna. 
This prayer is related to Sautramani sacrifice. GB II. 4.7 
prescribes taking of this bath for flourishing with prosperity. 

' A list of the number and name of the stotras, Sastras and 
stomas in the three savanas is furnished herewith in order to 
get a clear picture of this sacrifice. 


Conclusion : 


The one-day Soma sacrifice generally called Agnistoma 
occupies an important position in the Gopatha Brahmana. The 
various preliminary rites connected with this sacrifice are not 
dealt with in their entirety here. Still for the sake of a com- 
prehensive account we have touched upon some accessory rites 
like purchase of Soma plant and its subsequent employment in 
the sacrificial ceremony. An, Ekaha Somayaga consists. of three 
savanas which go by the names of Pratahsavana, Madhyandina- 
savana and Trtiyasavana. GB deals elaborately with the rites 
relating to these pressings. Each and every pressing described 
here has an originality of its own. While describing the savanas, 
this Brahmana follows the usual Atharvanic tradition of nar- 
rating legends and giving a mystic colouring to them. Avn. 
verses are used for recitation. The various rites relating to 
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the three pressings are presented here in a detailed manner and 
if one carefully examines them will be in a position to form 
an estimate of the sacrificial ritual in the Brahmanas. 

Now, a list of Sastras and stotras, chanted in the one-day 


Soma sacrifice is furnished in the following :— 


Num- 


10 


“dl 


12 


List of the Stotras and Sastras in the three pressings 


Morning Pressing 


Title of Title of the 
ber the Stotra Stoma and 
Number 
Bahispava- Trivit 1 
mana Stotra 
Ajya-stotra Paficadaga 2. 
» » 3 
2 3 4 
2”? 2” 5 
Midday Pressing 
Madhyan- Paficadaga 6. 
dina pava 
manan 
Prstha Saptadasa 7 
stotra 
2 Er 8 
8 ” 9 
3 2 10 
Third Pressing 
Arbhava- Saptadafa 11 
pavama- 
nastotra 
Agnistoma Ekaviméati 12 
stotra 


Title of the 
Sastra 


Ajya 


Prauga 
Maitravaruna 


Brahmanac- 
chamsi 
Acchavaka 


Marutvatiya 


Niskevalya 


Maitravaruna- 
Sastra 
Brahmanac- 
chamsi éastra 
Acchavaka- 
Sastra 


Vaisadeva-~ 
Sastra 


Agnimaruta- 
sastra 


in the Agnisioma sacrifice 


Recitor 


Hotr 


Hotr 
Maitra- 
varuna 


Brahmanac- 
chamsi 


Acchavaka 


Hotr 


Hotr 


Maitra- 
varuna 
Brahmanac- 
chamsin 
Acchavaka 


Hotr 


Hotr 


MORE ABOUT EKAHA (ONE DAY) SOMA SACRIFICE 175 


in ekaha Agnistoma there are twelve stotras, twelve Sastras, 
four stomas. Everywhere in stotras, Prasotr, Udgatr, Pratihartr 
are the recitors, but in the Sastras the recitors differ. (This 
list has been taken from Yajfiatatta-prakaga of C. Shastri— 
pp. 86-87). According to the GB, for the éastras and stotras, 
the AV hymns are recited and Brahman priests get more promi- 
mance there. 
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TOPIC: VASATKARA AND HIMKARa IN TAE 
VEDAS AND IN THE GB 


ntroduction : 


The Vedic liturgical practice is too vast, highly artificial, 
extremely complicated and deeply philosophical. It is not al- 
ways easy for a reader to understand all its theogony, particu- 
larly because at present when the tradition of Vedic culture is al- 
ready lost. Besides the complex rituals, we come across a num- 
ber of symboilical words or sounds, whose actual significance is 
now lost and they are treated as mystic words only. Vasatkara and 
Himkéara are two such words which may be taken into account 
in this regard whose real significance is now difficult to ascer- 
tain. But significance and importance of these two typical 
sounds cannot be ignored as Vedic texts and liturgical scrip- 
tures take their name with reverence and confer due honour to 
them in course of discussing their distinctive traits. These 
words or sounds are applied to various Vedic rituals. Scholars 
engage themselves to find out their true character in the Vedas. 
We shall also try to prepare an outline of these sounds in 
order to unveil their significance and importance in the different 
sacrificial rites. 


Vasatkara and Anuvasatkara in various Vedic Texts : 


It is indeed very difficult to find out the origin of the 
words Vasat-call (Vasatkdra) and second Vasat-call (Anuva- 
gatkéra). In the Samhité or Brahmana texts, their references 
are scanty and they are chanted in various rites. Earliest occur- 
rences may be noticed in the RV I. 120.4; VIL. 99.7 and X. 
115.9. The occurrence of these two sounds is to be found in 
the SV 2.911 ; TS IL. 2.12.4; KS 6.10; ASS 3.13.14 etc. More 
or less all Samhitas, Brahmanas, Sitra texts and other liturgi- 
-cal and philosophical texts mention the vasat-call and the second 
vasat call.t For the occurrence in the GB, we shall discuss 
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separately. In this connection a few references deserve to be 
illustrated in order to get a picture about the nature and signi-~ 
ficance of this sound. According to ASS I. 5.5 Vasatkara 
is a mystical exclamation uttered loudly at the end of all yajas 
and Antiyajas ‘after which the Adhvaryu pours out oblation 
into foil ; it shall be pronounced loudly. 

The Vasat-call is chatacterised by numerous activities ;— 
Vasat-call is a must in the sacrifice? By the vasat-vall as 
viewed by the AV, the sacrificial ceremony is expanded. (Vasat- 
karena yajfam vardhayantau—(AV. 5. 26.12). It is the thun- 
derbolt, (Vasatkdrena vajrena .. TB 2.4.2.4) ; fame is in the 
Vasat-call (Vasatkare yatha yasah AV X. 3.22). AB declares 
that thirty-three syllables of the Virat metre signify the thirty- 
three gods and Vasat-call is the last god among them.’ Sdyana 
also in his commentary echoes the Vasat as a god. In order 
to find out the derivative meaning of Vasatkara, AB 11.6 states. 
that words ‘Vausat’ and ‘Vasaz’ do not differ in anyway, where 
‘Yaw means in the sun and saf signifies six seasons of the year. 
ASS I. 5.15 clearly says that Vau sat and vasat are the same 
(Wausagiti vasatkarah). Sudhakar Malaviya in his edition to- 
AB quotes SadguruSisya, Bhattabhaskara and others who ex- 
plain; that ‘vi’ (the seventh case-ending singular form of which 
is vay). denotes the Sun. Thus the word ‘vasaz’ means, the 
six, seasons in the sun which signifies the sun as well as the- 
six, sgasons. This meaning very suggestively indicates an all- 
pervading nature of Vasat. In this context corresponding GB 
passages are also found. 

The utterance of Vasatcall is of three-fold character in 
accordance with its accents. The three types are high, medium 
and low which are technically called Vajra, Dhamaccad and 
Rikta respectively. It corresponds to GB II. 3.3. AB holds 
the view that Vasat-call should be chanted loudly. “ Sankha 
Ss. L134 supports this opinion (Uccaistaram vasat-karah). 
The, Brah. text in another section (I. 2.13) states that the ‘au’ 
of: the ‘Vaugaz’ consists of four moras. The siitra-text in seve- 
tal: sections, (I. 2.13-28) has dealt with the articulation, accents, 
quantity and character of this word. AB in the same section 
(11.7) observes. that Vasat-call should not be recited in a low 
voice, which; may: lead. to, the taking away of prosperity of the 
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sacrificer and other sacrificial personalities. GB IL. 3.3, also 
corresponds to AB 11.7. 

It is to be noted here that Vasat-call and Himkara are the 
most indispensable parts of sacrifice. They are, chanted in 
the different kinds of Sastras. ASS II. 19.29 says that pronounc~ 
ing of Vasat-call is an obligatory rite in the svistakrt-sacrifice. In 
Vait, 15.1 it is included in the Agnistoma ritual. The numerous 
references of Vasat-call and subsidiary Vasat-call in the Vedic 
texts lead us to assume that they used to hold a somewhat 
dignified position in the liturgical ceremonies. 


Vastkara and Anuvasatkara in the GB : 


Let us now examine the salient features and position of 
these two mystic words in the GB. Unlike Hirh, Vasat occu- 
pies a more prominent place in the GB, where a considerable 
portion is devoted to unfold the position and character of these 
words. It must be admitted at the same time that to delineate 
the nature and importance of Vasat-call, GB cannot claim dis- 
tinct originality, and it borrows profusely from older Brahmana 
texts. Such indebtedness will be shown in proper places at 
the time of discussion. 

Following AB III. 5, GB IT. 3.1 opens the discussion dec~ 
laring Vasat-call a vessel of the gods (devapdtram vai vasat- 
.karah). To eulogise this word the same work states that one 
who recites vasat delights the deities as well (Yad vasat karoti 

tad devatastarpayati). The subsidiary Vasat-call also 
has the power. One who chants Vasat saying ‘O Agni, enjoy 
the portion of Soma’ satisfies the alters of fire (dhisnan). Though 
this section runs parallel to AB III. 5, yet we come across a 
signinficant difference of a word between the two texts. Where 
‘GB reads samsthitan soman, the parallel passage of AB reads 
asamsthitan somdén. Though it is difficult to ascertain the 
correct reading, yet it seems that the reading of GB is better. 
The meaning of the GB fits better with the context. (‘Partak- 
ing of soma’ is justifiable ‘when it is complete’ (samsthitan), 
than ‘When is it incomplete’ (asamsthitan). 
' Following the passages of AB III. 7, GB II: 3.3 establishes 
‘the division of the articulation of the Vagat call into three cate+ 
‘gories ; Vajra, Dhamacchad and Rikta.’" The GB in the same 
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section points out the definition of these three types of sounds. 
Of them, the Vasat-call, which is recited loudly, is identified 
with the thunder-bold (sa yadevoccairvalam vasat karoti sa vaj- 
rah VI. 3.3). In order to extol the greatness of this mystic 
sound the GB, echoing AB III. 6 declares that one may throw 
this Vajra (i.e. vasat in a loud voice) to his foe. In achieving 
this feat he should first think of that enemy and recite the 
Vasat-call (Vajra).° 

The second category of Vasat-call is entitled as—Dhamac- 
chad, which protects the offspring and cattle. Here we come: 
across a corrupt reading—’nirhaucchat sva’ which cannot fur- 
nish the desired meaning. The parallel AB III. 7 (11.7) reads 
‘nirhanarcah’, which seems to be correct reading. 

Rikta is the third type of Vasat-call which is utterred in 
a low voice.” Bhattabhaskara and Gobindasvamin as quoted 
by S. Malaviya very clearly defines the nature of ‘rikta vasat- 
kara. GB itself gives an explanation of the term rikta. The 
latter is so-called because it empties both the priest and the 
sacrificer (rinaktyatmdnam, rinakti yajamanam, GB I. 3.3). 
The reciter of a rikta vasat-call becomes a sinner (papiyan 
vasatkarta bhavati). It indicates that the utterance of a rikta 
vasat kara is not all commendable. The importance and effi- 
cacy of this chanting is to be realised, when the text confirms 
that this Vasat-call is immensely powerful and it can act accord- 
ing to the will of the reciter.. A loud exclamation of vasat 
can bring forth prosperity (II. 3.3). 

GB II. 3.2, closely following AB 11.6 deals with the deri-- 
vation of the vasat-call from ‘Vausat’. It requires no further 
elucidation as we have already dealt with it earlier. It dec- 
lares that ‘six’ (sat) of the word Vausat is established in six 
different objects. They are heaven, sky, earth, water, truth,. 
Brahman and penance. Each of the former is established in 
the latter (Ibid. II. 3.2). 

GB II. 3.4 declares that in order to satisfy any deity for: 
whom oblation is taken, after having worshipped him, must 
utter Vasat.1? It is significant that the Vedic liturgy has en-. 
trusted the vasat-call with an unimaginable power. 

‘It has been mentioned earlier that vasat-call is the thunder- 
bolt and it is not easy to appease him. To appease this ‘Vajra’, 
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one should recite the verse—Vdgojah saha ojo mayi pranapdnau. 
Vait. 19.8 also quotes this verse. The two words ‘ojah’ and 
saha are the dear forms of the Vasat-call and one who under- 
stands it, prospers with the two forms of the Vasat-call.8 This 
section quotes another verse from the RV VIII. 48.4, which 
is used for appearing the Vasat. Like ojak and saha, the out- 
breathing and the inbreathing (prandpadmau) are two forms of 
Vasat. One who knows these two forms attains the full span 
of life. This portion of GB coincides with AB II. 8 (11.8) 
and Vait 9.18. 

The subsidiary Vasat-call is recited to put to an end to 
the offerings of seasonal cup (Rtuydga). SB IV. 3.1; TS 
6.5.8.2 ; ASS 5.8 ; Sankha SS 7.8 deal with seasonal offerings. 
Section 7 finds a mystic correlation of seasonal offerings with 
vital airs. The place of second Vasgat-call is also mentioned 
there. Section 8. which corresponds to AB VI. 14.5; KB 
13.9 is just a continuation of the rtuyaga. 

The second Vasat call follows the first vasat-call in the 
morning pressing of the one day soma sacrifice.* The right 
places of uttering these two Vasat-calls of the midday pressing 
are mentioned in the GB in several sections.1* Another three 
sections of the GB, which mainly deal with the verses related 
to Uktha, Stotriya, Anuriipa performances of Hotrakas in the 
third pressing of the Agnistoma rite speak about the places 
where the vasat-call and second Vasat-call are to be pronounc- 
ed in order to have desired result.6 No more significant refer- 
ence of these two sounds are to be experienced in the GB text. 

It emerges from the aforesaid discussion that the two 
Vasat-calls are an important feature in the vedic texts as well 
as in the GB. The literature exhibits the ability, spirit and 
importance of the utterance of these sounds in proper places 
of the Vedic formalities. It is true that GB does not make 
any significant departure in delineating them, but it relies 
mostly on the older Brahmana texts like AB, KB etc. It has 
probably preferred to remain faithful to tradition following the 
older texts in this regard. 


Discuussion on Himkara : 
Unlike Vasatkara, Himkara occupies a somewhat subordi- 
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nate position in the GB. It devotes only a few passages to 
delineate the characteristics and importance of this mystic sound. 
But at the same time, it is noteworthy that unlike Vasat, Him 
exhibits some sort of originality in the GB as the discussion 
here betrays its ingenuity. Like Vagat, the real significance 
of this sound is not known to us now. A few points may be 
furnished here in order to find out the significance and import- 
ance of this mystic sound. It should be recalled that despite 
its mystic character, its significance can never be denied off as 
in the Vedic rites it occupies a pre-eminent position. 

Let us examine its actual position in the Vedic literature. 

K. D. Trivedi likes to explain it as a pleasing sound (pri- 
tidhvani) at the beginning of a sacrificial rite.*7 Soméaditya in 
his commentary on Vait (20.15) thinks the pronounciation of 
the sound as ‘Hur’, but it is changed into ‘Him’ when it is at- 
tached to the verb karoti.1® 

The second definition also leads support to the belief that 
it is just a sound to be pronounced in certain places of the 
Vedic sacrificial performances. But the following discussion 
will show its deeper significance and importance in the rituals. 
MW prefers to define the word as a ‘cry of a cow for her caif’.1 
His interpretation may not be apparently wrong as the RV 
itself uses the sound ‘Hirh’ in the same sense.2° Elsewhere it 
has been used in the sense of the sound of the horse. But it 
is exclusively apparent, as in the Vedic rites this mystic word 
‘signifies deeper sense. 

Various Vedic texts and Siitra works refer to this sound. 
“We come across a good number of such texts which employ 
‘Him’ in Vedic ritual ceremonies.*2 Such plenty of references 
in the liturgical texts lead us to assume that the utterance of 
sacred cyllable ‘Hirn’ once enjoyed an elevated position. 

In the singing of Samans, Hirh occupies a unique position. 
Among the five parts of Saman we notice the sound Hum.” 
All Sama-chants begin with this sound. At the time of chant- 
ing the Udgatrs sing into five parts (bhaktis) : (1) prastaba 
(prelude) preceded by ‘Hum’ (2) Udgitha (the principal part 
-of Saman) preceded by Hum (3) pratihara introduced by Hum 
(4) upadrava and (5) nidhana (finale). ASS I. 2.3 also states 
‘that before murmuring (Japa) of the verse bhur bhavah svaro’m. 
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.Him is to be recited loudly. From the commentary of Garga- 
narayana on ASS, we come to know that the sound ‘Hirt’ has 
a variety of forms in so far as its intonation is concerned.”?(@) 
It is to be noted here that Himkdra and Abhihimkara do not 
differ in quality but when the sound ‘Him’ is connected with 
the above Japa, it goes by the name of Abhihimkara.* 

ASS 1.2.26 lays down that the sound Abhihimkara is recited 
in Sastras by the Hotrakas, who according to its commentary, 
consists of 12 priests. Regarding the efficacy of the sound 
‘Him’ it has been stated that it is capable of destroying the 
object required by the reciter.2> VS states that during the time 
of offering oblation, Hirn precedes, svaha.26 Vait, 20.15- 
16 informs us that the sound ‘Him’ is chanted in Agni- 
‘stoma sacrifice and it is supported also by the GB, where this 
mystic sound attracts our attention in course of discussion on 
Agnistoma sacrifice. It is learnt from Somaditya’s commen- 
tary on Vait. 20.15-16 that when the priest Pratihartr invokes 
‘Saman, at that time, Brahmandcchamsin, after chanting the sound 
‘Him’, should call the Adhvaryu priest. Now it becomes clear 
from the aforesaid discussion that ‘Him’ is a sacred syllable and 
it should be chanted loudly, at the beginning of various mantras 
‘and rites. 

Himkdéra in GB: 

Unlike Vasatkara, Himkara does not occupy an important 
position in the GB. We do not come across a comprehensive 
account of this sound in the GB, yet its depiction as found in 
that text is important from the standpoint of its originality. 
GB’s analysis of this sound is an original contribution in the 
Vedic literature, though in some places similarity may be noticed 
with older texts.27_ Two sections (I. 3.22 and II. 3.9) of the 
GB are devoted to describe the salient features and importance 
‘of this sound. 

The very first occurrence of this sound deserves attention 
in the section I. 3.22 of the GB. There the sound Him, is 

‘endowed with a magical character. This section deals with 
the duties of the consecrated sacrificer to his wife during the 
‘Jatter’s menstrual period (rtwnafi). It has been stated that 
ywhen she is in season, the initiated one should feed his wife 
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sthalipaka, prepared from rice and milk of a cow, who had. 
just given birth to a male calf. And at the time of Pums- 
avana-rite, the initiated one should utter Hirh in order to have 
a male child.28 It is very difficult to justify the truth of such 
magical acts, but it undoubtedly establishes the power and 
potency of the sound ‘Him’. 
‘Another section (II. 3.9) that narrates a legend in the typi- 
cal style highlights the spirit and importance of Him. The legend 
runs as follows—Prajapati, the lord, created offsprings. As 
soon as creation took place they were exhausted. He then 
snuffled them with the sound Him. The progenies hit the horse, 
and on account of it the horse gets bound. So the sacrifice in 
which offerings are prepared and soma is pressed out, a vic- 
tim is offered. The horse becomes the victim. Thus praja- 
pati, by means of the sound Him, snuffles one who is struck 
down. Thus this sound is a useful for striking down an oppo-- 
nent of the sacrifice, as well as for winning over the sacrifice. 
The above legend is nothing but an eulogy of the sound Him, 
in order to bring out its significance in the realm of Vedic 
literature. To extol the power of this sound, GB illustrates a 
few examples ; when a father fondles his son with the sound 
‘Him’, he becomes superior to others (tusmadu yam eva pita 
putranam sirksati, sa eva srestho bhavati II. 3-9). When a 
bird silently sits over her eggs, she also makes the sound Hiri 
(yacchakuiranda madhyamaste .... sapi him krnoti—II. 3.9). 
Hirn is uttered at the beginning of various Vedic per- 
formances. Virtually all sacrificial activities, by the different 
Vedic personages begin with the sound Hirh (tadetad yajfia-- 
syagre geyam yaddhimkdrah—Ibid). In order to shower heaps 
of praises on the sound hirh, GB declares that Vasistha became 
superior to others, when he sang ‘Him’ at the beginning of the- 
sacrifice. The salient characteristic of Him is brought out, 
when GB states that this sound possesses the supreme power’ 
of swelling for the exhausted ones. It illustrates how RK 
and Saéman are swelled by the sound Hirn. GB perhaps for 
the first time in the Vedic literature assigns an elevated posi- 
tion to Him, when it narrates that all the four priests, before- 
performing their own rituals they should utter the sound Him. 
The Adhvaryu priests press out soma after reciting Hirh, the: 
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Udgatrs eulogise by means of Samans after having chanted the 
sound Him, Hotrakas, after having recited Hirn perform the 
functions of the ‘ytvija by means of the RK and the Atharvans, 
after having pronouncing the holy sound, perform the brah- 
man-rites.2® Thus this section of GB exhibits the inner spirit 
of Him. Bloomfield also admits it. According to him this 
section presents a legendary explanation of the sound Him .... 
and it takes up some interesting illustrations from everyday 
life.8° 


Conclusion : 


The two mystic words Vasatkéra and Himkara occupy an 
important position in the GB. Though this Brahmana does 
not contain a connected history of these sounds, still some stray 
references justify their significance in the Vedic ceremonies. 
True to its Atharvanic style, the GB relates some legends and 
anecdotes to indicate the nature and importance of these two 
sounds. It seems obvious that Vasatkara and Himkdara once 
exerted tremendous influence on the Vedic ritual practices and 
consequently they are treated with all their might and power. 
It may be pointed out in this connection that these two words 
also occupy a prominent place in the Tantra religion. A consi- 
derable portion is devoted in the GB to the treatment of Vasat- - 
call and subsidiary Vasat-call: but it is devoid of originality as 
most of the discussion is based chiefly on the AB and KB.. 
In the case of Himkara and Abhihimkara, however, this Brab- - 
mana shows traces of original thinking which deserve careful 
study by the readers of ancient Indian literature. It is, how- 
ever today, difficult to ascertain the actual meaning of these- 
words for which they hold important position in the Vedic- 
chaplain rites. 
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FOOTNOTES 


. Other references of Vasat call and subsidiary Vasat call may be 


as follows :— 

MS I. 1.12; 8.2; IL 13.4; UT. 11.8; XV. 1.12; 
QT. 11.5; VS 20.12 ; 21.53; AV I. 11.1; V. 26.12; 
Vil. 97.7; X. 3.22; AB Ill. 8.3; SB XII. 8.3.30; 
TB 2.6.58 ; 2.6.14.3 ; 3.7.11.1; Katyayana SS 38.4, 
APSS 24.14.12; 14.20.7; 17.10.13 3.11.2; 3.13.14; 
Sankha SS 1.88 and so on. 


Vasatkrtam .... atyaniiktam ca yajfia. RV I. 120.4; TB 3.7.11.1 
etc. 
. According to the AB .... thirty-three gods are as follows :— 


eight Vasus, eleven Rudras, twelve Adityas, Prajapati and Vasat. 


. 8. Malaviya—AB edn. (AB 11.6), p. 399. 
AB 11.7. 
GB II. 3.1-8; 3.16; IL 4.2-4; 15-17 deal with Vasatkara and 


anuvasatkara. 

trayo vai vasatkarah—vajro dha@macchad riktah. GB Wl. 3.3. 

sa yam dvisyat tam manasa dhydyan vasat kuryat/ Ibid. Il. 3.2. 
tam tam praj@ica paSavascaniptisthante/ Ibid. I. 3.3. 
nicocedrena .... vasatkdro rikta ityucyate—Sayana’s commentary 
on AB 11.7. 


. See Footnotes of 5S. Malaviya’s AB-Edn. Page-402, of the section 


AB 11.7. 


. tam manasa dhydyan vasat kuryét. GB I. 3.4; AB IIL. 7-8, Nirukta 


8.22. 


. Ojaica ha vai sahasca vasatkarasya priyatame tanvau, GB IL. 3.5. 
. Ibid. TW. 3.15-16. 

. Ibid. TL. 4.2-4, 

. Ibid. WI. 4.15-17. 

. K. D. Trivedi—Gopatha Brahmanabhasyam, p. 377 (in the fu. 


of the section II. 3.9). 


. ‘Hurn Sabdo himkarotiyoge himkdaramapadyate: Somaditya—on, 
Vait 20.15. 

. MW, p. 1298. 

. him krnvati vasupatni vasiinadm vatsamicchanti—RV I. 164.27. 


. Following references are prominent :— 


RV I. 164.27; TS 6.4.11.3-4; VS 22.7; MS 3.12.3; 

AV VIL. 73.8; IX. 1.8; XI. 7.5; AB I. 22.2; 6B XIII. 1.3.5; 
JB I. 246; GBI. 3.22; I. 3.9; JU 1. 3.1.55; 1. 11.2.1; 

Il. 3.3.2; I. 14.6; TB I. 66; Br. VP VI. 3.9; KS 20.3.3 ; 
APS§S 17.10.1; ASS I 2 and so on. 

Hirhkéra, Prastava, Udgitha, Pratihara and Nidhana are the five 
parts of Saéman. Keith—The Rgveda Brahmanas: p. 205 (fm). 
The Gargya-narayana commentary of ASS V. 10-2 refers to these 
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five parts (anga) of Saman: ‘prastava udgithah pratihara Upa- 
dravah/ nidhanamiti pafica bhaktayas sdmnah/ / 


22.(a) : himkdarasya nandripatvad istaparigraharthah pathah—Commen- 


23. 
. Ibid—I. 2.7. 

. APSS 17.10.1; MS 2.13.4; 15.3.14 ete. 

. himkarasya svahd, himkrta@ya svah@ etc. VS 22.7. 

. GB Il. 3.9 bears some similarity to TS 6.4.11.3-4. 

. himkrtya — garbhavedanapumsavanaissampatavantam krtv@ tam 


30. 


tary of Narayana on ASS I. 23. 
Commentary of Narayana on ASS I. 2.4. 


paraiva prasniyat reto vaannam/ evam hisvard ya diksitaya diksita 
jay@ putram labheta. GB I. 3.22. 


. tasmadu himkrtyadhvaf-yavas somamabhisunvanti/ himkrtyodgata- 


ras samna stuvanti, himkrtyokthasa redrtvijyam kurvanti/ hirm- 
krtyatharvano brahmatvam kurvanti/ tasmadu himkriyate/ 

Tbid. II. 3.9. 

Bloomfield :—The AV tnd the GB, p. 120. 


CHAPTER Vi 


CONCLUSION 


TOPIC: ORIGINAL AND BORROWING 
CONTENTS OF THE GB 


Original Ideas: We have, while dismantling the salient 
features of the Gopatha Brahmana earlier in this book, occa- 
sionally focussed on the original and semi-original elements 
dealt in the book and at the same time the borrowing portions 
too. It is, thus an attempt to put them in one place just for a 
magnetic glance. No further elaboration is thus unnecessary. 
Without any rigmarole, we shall note those points necessary for 
the topic in order to recast the age-long misapprehension be~ 
smeared with GB with a view to have a distinct picture of the 
text. Down the ages scholars have not found any striking fea- 
tures to be discussed in the GB, thus misleading concepts grab- 
bed it made it only un-intelligible to the scholars (we are weil- 
aware of some firm attempts on GB, in recent years). 

Now, it is however difficult to come to a definite conclusion 
as because the present text of the GB perhaps an incomplete 
one consists of only eleven chapters, which once probably com- 
prised one hundred chapters. Caranavytha, there reads— 
‘tatra gopathah Sataprapathakamasit’. It is to us also appeared 
convincing as in the present text first three chapters at least look 
introductory and while the regular Brahmanic character just 
reveals then suddenly the book gets end. Again, from the AV 
Parigista, Kau$ etc., the two-fold character of the AV is evident, 
but where its detailed account was necessarily expected, there 
in the GB, we surprisingly do not notice even nucleus of it. 
We must keep in the mind the age of the GB, does not come 
into this account. Present text does not have sufficient ad- 
herence with the AV, which exhibits more convincingly its 
incompleteness, we assume, otherwise such fragmentary text, dis- 
cordant with the subject-matter of the AV-samhita, is ridicu- 
lously helpless. 
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Anyway, we are but in no other option to dissect the pre- 
:sent available volume. Let us see first the original ideas, then 
-borrowing ones. 


.a. Creation of the AV, the Universe and the Syllable ‘Om’ : 
Neither in the AV nor in older Vedic texts, the origin of the 
AV is narrated. The purusa hymn (RV 10.90) of the RV 
‘depicts, on the contrary the birth of three Vedas, keeping 
silence about AV. It is the GB only (1.1.1-15), where, though 
mystic, an account about the birth of the AV is delineated, 
where it is depicted that the Atharvan and the Angira priests 
are the two chief architects of the AV. Sections 9-15 narrate 
‘a cosmogonic creation, similar to Chanda, Up. 4.17.7. But 
the similarity is very feeble, and the originality of this mystic 
account cannot be denied off. 


b. ‘OM’ as represented: Another original characteristic of the 
GB depicted in fifteen sections (1.1.16-30) on the syllable ‘Om’ 
may be pointed out here. An elaborate, elsewhere unavailable 
depiction on ‘Om’ alongwith its might, power etc. are to be 
noticed. It was, probably later on copied verbatim by the 
Pranavopanisad. 


‘c. Discussion on Gayatri : Gayatri is no doubt a pre-GB con- 
‘cept, but the exposition available in the GB in long eight sec~- 
tions there, (I. 1.31-38), certainly the oldest one as scholars 
vassume. 


‘d. Celibacy : Deriving materials from the AV (11.5) GB in 
numerous sections opens a discourse on celibacy with consider- 
able mystic touch may claim a flavour of originality from the 
context of treatment of the subject. It takes eight sections with 
‘sufficient liberty of imagination. (GB I. 2.1-8). : 


e. AV & AV-Priest : It may be taken as the most striking fea- 
tures of the GB that it leaves no stone unturned to keep hold 
‘the pre-eminent position of the AV and the AV-priest, Brah- 
‘man. To put the AV and its priest as the most prominent and 
‘most important among the tetrads and all priests respectively, 
it does its best. AV is there’ ‘Sarvavidy@. and Brahman the 
“Sarvavid’. 
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f. Classification of sacrifice : GB, it is re-iterated earlier speaks 
very little about original sacrifice, but we must keep in mind 
that it discusses more or less on all important sacrifices. Yet 
strangely what we miss there is we do not come across any 
struction (i.e. vidhi) or description of ‘evil magic’ or bhai- 
sajya-rites of the AV, perhaps due its incomplete nature. Again, 
GB interestingly classifies the sacrifices in a new order, un- 
available in older texts. It classifies the sacrifices into three 
sections i.e., Pdka-yajfia, Havir-yajia and ‘Somayajfia, and 
again each of them is sub-divided into seven divisions, (see I. 
5.24). This classification is a new one, though no details of 
them is to be found in the present text. 

Original ideas are dealt of in the first book of the GB. 

Second book is a better borrower of older texts. Besides these 
features, there are numerous legends, discourse on ‘Hirh’, geo- 
graphical places, delineation on grammar and linguistics, and per- 
sonalities are to be met there, which appear first in the GB. We 
have made an account of them in details in our introductory 
chapter. All these features etc. are claimed original in the con- 
text of the age of GB (600-700 B.C.), what we have settled 
earlier and thus we may conclude that the present incomplete GB 
text is not even devoid of original ideas, scattered throughout 
the texts. 
Borrowed Materials: The composite character of the GB has 
made it clear notwithstanding the adherence of it with the AV- 
samhita that it has borrowed contents, from older sambita or 
brahmana texts as and when necessary. We, while discussing 
the contents of the text, have mentioned those borrowings in 
places. But in order to have a quick glance over the matter, 
it is however necessary to table them at one place. GB, though 
a AV-Brahmana, yet exploited materials more from non-Ayn 
texts ; thus borrowings are sometimes verbatim, sometimes in 
a modified nature. 


It has borrowed chiefly from : 
(a) the RV and its Brahmanas 
(b) YV and its Brahmanas 
(c) SV and its Brahmanas and 
(d) AV-Samhita. 
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In our consideration, shown earlier, refuting Bloomfie 4° 
arguments that the Vait and Kaus both are the post-GB pio- 
ductions, thus, it is folly to show the borrowings of the 38 
from those two sitra texts. Let us see the borrowed places. 


From the RV-Samhitaé : GB first quotes the RV, while men- 
tioning in the J. 1.28 about the initial verses of all Samhita 
texts. For the RV it quotes—‘agnimile purohitam .. etc. 

GB I. 1-32 refers to Gayatri mantra which is drawn cer- 
tainly from the RV III. 62-10. We have enumerated those 
verses in the Appendix. GB-passages like I. 2; If. 3; Il. 4 
and II. 6 have better acknowledgement with the RV verses and 
GB II. 6, only has borrowed no less than 36 verses from the RV. 

Of the borrowings a few are mentioned :— 


GB RV 
I. 2.16 IV. 58.3 
I. 2.18 I. 163.1 
If. 3.13 Vit. 66.19 
Il. 3.13 I. 137.2 
I. 4.15 VIE. 42.1 
II. 4.15 VI. 16.19 
YV. 


a. Tait: GB I. 1.28 acknowledges the VS by its initial 
verse, yet it borrows materials from both VS and Tait as and 
when necessary in its fold. A good number of sections and 
portions of the Tait is exploited by the GB II. 2, while it nar- 
rates DarSapiimamasa sacrifice. Taniinaptra sacrifice of the 
GB II. 2.2-4 is nothing but a Brahmanic reproduction of Tait. 
Vi. 2.2. 
A few similar portions of the two texts are placed here : 


GB Tait 

Il. 4.8 I. 3.8.2 

Il. 4.9 Il. 3.8.4-6 

Il. 2.2 VI. 2.2.1-2 

I. 2.3 VI. 2.2.2-4 etc. 


b. Maitrayani Samhita : GB 2.1.6 speaks of anvaharya-prepara- 
tion in the Dargaptmamasa sacrifice purloins materials from 
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the Mait. I. 4.6. Kamyestis are dealt with in the GB IT. 1.13-15 
are similar to Mait. Il. 1.10. 
A few other cummon portions in both of the texts: 


GB Mait. 
Il. 1.18 Jil 3.7 
Il. 3.17-19 IV. 8.3 


c. Kdths: GB LL. 2.1 is related with flesh offering bears simi- 
larity with Kath. 13.7. 
Some other passuges common to both texts: 


GB Kaths. 
ll. 22 XXIV. 9 
Il. 2.3 Vv. 2 
IL 2.10 AXXIV. 17 
I. 2.13 XXXVI. 17 
Ik. 2.15 XXXIV. 18 etc. 


The second chapter of the second book of the GB is based on 
Mait. and Tait. 


SV 

Quoting the initial verse of the SV, GB acknowledges its 
adherence with the text. GB yet mentions little from SV ex- 
clusively. Most of the SV-occurrences are common with the 
RV. Patyal in his translation of GB has shown them separate 
by in footnotes throughout his thesis. We refrain from sepa- 
rate mention. 


AW: For AV verses, we have prepared a list of both AVP 
&-AVS in the Appendix. GB, it goes without saying that it 
should keep contact with its Samhita. It is not at all a borrow- 
ing in that sense. , 


AB: From two or three Brahmana texts, GB has drawn its 
materials to a great extent and of which AB lists very promi- 
nently. A considerable number of passages from the AB is 
either reproduced directly or illustrated in a, modified manner. 
GB in I. 3,.opens its account chiefly ‘illustrating the pre-emi- 
nence of the AV-priest, Brahman, where the matter exhibits 
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an emmended texts of the AB V. 33-35. Some other passages 
are common to both. 


AB GB 
V. 32 & 33 L. 3.2 
V. 33 & 34 I. 3.3 
Vv. 34 L. 3.4 
Vi. 1.1 T. 3.18 
1. 6.8 L 3.19 
VIE. 11.2 & 3 Il. 1.10 
14.8 &9 WI. 2.6 


GB II. 1.10 deals with the delineation of DarSaparnamdsa 
sacrifice drawing materials from AB VI. 11.2 & 3. Pravarga~ 
rite is depicted in the GB H. 2.6 extracting materials from AB 
1.4.8 & 9. 

GB paints a character on Vasatkdra & Anuvasatkara in 
the passages of II. 3.1-6 almost copying from AB III. 5-8. 

GB II. 3.22 speaks on various verses of stotriya, anuripa, 
dhyajya, pragatha nivid etc., which are nothing but the GB-ver- 
sions of AB II. 24. Again the 4th and 5th chapter of the 
2nd book of the GB narrate verses evidently extracting passages 
from the AB, which are chiefly related to the Soma-sacrifice. 
Let us see the parallel passages thereto : 


AB GB 

I. 44 Il. 4.10 
Iv. J If. 4.19 
Iv. 5 If. 5.1-3 


Having based on AB chapter VL, GB IL 2.1-16 chiefly 
narrates Soma-sacrifice with some insignificant amedations. 

KB: GB is a good borrower from RV-Brahmanas of 
which AB is mentioned above and now rests the other one i.e. 
KB from which a good number of passages paralled in the 
GB. GB, very distinctly mentions Kausitakin school (iti ha 
smaha Kausitakih GB Il. 2.11). GB enumerates DarSapiirna- 
masa sacrifice in the first and third chapters of the second Book, 
reproducing the materials from KB II. I and VI. 13 & 14. In 
GB II. 2.2-4, we come aeross a legend on Praéitra-cating of 
Rudra, which corresponds to KB VI. 14. A few other parallel 
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passage between the two texts showing the dependence of the 
GB on KB are mentioned below : 


KB GB 
V. (on Caturmasyani) IL 1.10-26 
XI. 4&5 IT. 2.11 
XVII. 7&9 ii. 5.5 


SB 

GB probably borrows to its greatest extent from the SB. 
GB I. 1-8 counts on a discourse on celebacy, though chiefiy 
buttressed on AVS XI. 5, yet a secondary influence of SB, XI. 
3.6 is not conjectural. Matters of SB Books 11 & 12 are ex- 
ploited almost verbatim, excepting its Atharvanic mould by the 
GB in three chapters (cf, GB I. 3; 1. 4 & I. 5), where DarSa- 
pirmamasa sacrifice, Gavamayana and Soma sacrifices are de- 
picted. Second Book of the GB has lesser connection with SB 
excepting the delineation of Sautramani sacrifice of the CB 
Il. 5.6-7 (cf SB XI. 8.3.1-2). 


SV-Brahmanas 

SV is rich in Brahmana texts, but surprisingly we do not 
find any significant dependence of GB on them. 

‘GB I. 3.16 speaks on Svahd, borrowing materials from~ 
Sadviméa Brahmana: IV. 7. 1 & 2. Again, GB I. 1.25 cor-- 
responds to SadvimSa Brah. IV. 7.2. 

In the GB I. 5.23-25 we come across a new classification 
of sacrifices in verses where a few fines are parallel to JB II. 73. 
Apart from these, a few similar passages of SV-Brahmanas to 
be met with the GB. No more significant borrowings can be 
had. off. 

‘Bloomfield considers GB, a production of post-siitra period, 

thus he has shown the borrowings of GB from Kaué and Vait. 
But as it is a settled fact, and we have shown earlier that GB 
is not a text of post-kalpa age, thus we have not shown the 
indebtedness of the GB from those texts on the contrary, there 
is all ‘probability of vice-versa. 
“° The sketch here drawn will be beneficial for us to teles- 
cope at a glance the original and borrowing parts of the GB 
if ‘6fder to’ substantiate its true position in the Vedic field, 
which, wé consider was a long desideratum. 


INFORMATIONS ON SOURCE TEXTS 


Down the ages, the Brahmana texts of the RV, YV and 
SV while received adequate attention and interest, the posi- 
tion, there, of the AV-Braéhmana is rather reeky and slighted, 
apparently because of its insignificant contribution towards chap- 
lain rites. practised profusedly by first three Vedas. But this 
attitude in last sixty years has been changed and more and 
more attention is paid everyday refuting malicious allegations, 
besmeared since remote past. To prepare this critical study, 
I have to take envisage to utilize those works, available so far. 
Let us arrange them. 

The GB has come down to us without any accent mark 
or any Sanskrit commentary. Sayana knew this text well, but 
anyway shunned away to prepare any commentary. Its bor- 
rowed character dissatisfies pedagogic personalities, the funda- 
mental reason behind it we assume, its incomplete nature and. 
thus abrupt finish. 

The first printed edition of the GB came into light by 
R. Mitra and H. Vidyabhusan from Calcutta in 1872. (Edited 
in the Bibliotheca Indica, a collection of Oriental series). It 
was reprinted by Indological Book House, Delhi in 1972. I 
have used this text. This edition, without any critical approach, 
is full of errors. The edition of Jibananda Vidyasagar, Cal- 
cutta in 1891 is just a reproduction of R. Mitra’s edition with- 
out any critical value. ; 

D. Gaastra’s edition to GB is unquestionably the first criti- 
cal and standard one with a valuable introduction in German 
language from Lieden in 1919. This edition seems so far the 
best edition of the GB, though H. C. Patyal finds a few printing 
errors in her text. 

Pt. Ksemakarana Das Trivedi published an edition from, 
Allahabad with Hindi translation in 1924 (?), which I could : 
not access. I have used the second edition of the text, published , 
in 1977 entitled Gopatha Brahmana Bhasyam’ with Hindi Trans- 
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Jation and a very sketchy Sanskrit exposition. Patyal is reluct- 
ant to put any substantial value to this edition, probably because 
of its non-critical approach and spiritual outlook. We, but 
consider the work a valuable one; considering the sanskrit 
exposition, a comparative attitude and obviously its sixteen- 
page substantial introduction. A semantico-grammatic exposi- 
tion, though always not intelligible, yet has proved immensely 
useful to me. 

Following Gaastra, a good standard critical edition of the 
GB, with sufficient variant and standarized readings was pub- 
lished by V. Vidya-varidhi in 1980 from S. V. Bagadiya Trust, 
Calcutta. At present, the unavailability of Gaastra’s edition 
is fully compensated by this edition. I have followed this 
edition to prepare this study. 

H. C. Patyal, unquestionably has so far toned up for the 
cause of the GB. His thesis (unpublished yet), on GB cover- 
ing an English translation, followed by notes, variant readings, 
probable amendations, citations alongwith a information packec 
fatty Introduction definitely the latest in this field. He is now 
engaged to bring out a full proof critical edition of the GB, the 
first column of which is published in the ‘C. G. Kashikar Felici- 
tation Volume’ (Vedic Texts: A Revision) in 1990. 

All these endeavours in last sixty years very clearly per se 
refute the old allegations against the GB. 

YT am well aware of the valuable work of Bloomfield ‘The 
Atharvaveda and the Gopatha Brahmana (Reprint 1978). 
Scholars like Durga Mohan Bhattacharya, Prof. Modak, Surya- 
kanta have made important works on GB. 

Despite these facts a critical study of the contents of the 
text an analysis as well, a comparative outlook over the subject- 
matter as well, a thorough observation upon the important topics 
of the text, a chapter-wise interpretation was much awaited 
desideratum and keeping in mind these perspectives this envi- 
sage is undertaken. where we honestly think no important in- 
formations, no vital topic have been overlooked. It may be 
hoped at the end that with the re-newed interest in the GB. 
notwithstanding the old allegations its righteous place in the 
Vedic tradition may be traced. 
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CONCLUBING REMARKS 


In the foregoing pages an attempt has been made to dea! 
with the manifold aspects of the Brahmana literature with parti- 
cular reference to the Gopatha Brahmana. The Brahs. are 
indispensable to the understanding of the Vedic culture, reli- 
gion and phiiosophy. The voluminonus Brahmanas together 
with the Aranyakas and Upanisads complete the branch of know- 
ledge generally known as Vedic. In order to have an idea of 
the development of the Vedic thought, its religion and philo- 
sophy, the study of the Brahmanas is essential to a serious 
student of Indian literature. 

Gopatha Brahmana, composed plainly after the Atharva- 
veda has attained respectable position as a Veda. The GB 
is divided into two parts called Pirva Gopatha and Uttara 
Gopatha. The first contains five Prapithakas, having 135 
Kandikas and the second six, having 123 Kandikas. The langu- 
age of this work is akin to that of the otier Brs. possessing ali 
their archaism3, grammatical irregularities and elliptical style but 
it is at the same time appears to be somewhat simpler. It has 
hardly any pretension to rhetorical quality and seldom exhibits 
anything like elegance of diction. This work is frequently 
marked by metaphors and allegories but they constitute its sub- 
ject and not in any way concerned with the ornament of its 
language. Excepting the citations from the RV, the AV and 
several Anustubh slokas in the 5th chapter of the first book, 
the GB is throughout in prose, resembling in this respect the 
Aitareya Br. more closely than the Brs. of the Yajurveda and 
the Samaveda. This similarity is also noticed in so far as its 
subject-matter is concerned. The peculiarity of this work lies 
in the partial treatment of various subjects and nothing is treated 
‘here in all its detail. 

To analyse the subject-matter of GB, it begins with the 
creation of the AV and the three worlds to which a consider- 
able portion of the first chapter is devoted. It is interesting to 
note that this subject has been treated here with greater detail 
than in any other Vedic texts and this topic has aroused a lot 
of interest among scholars for its unique mode of presentation. 
Next to the origin of creation the work proceeds to describe 
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certain expiatory rites for the faults committed in the perfor- 
mance of sacrifices. The creation of the universe from the 
sacred syllable ‘Om’ has been delineated here in the form of a 
narrative which undoubtedly has a peculiarity of its own and 
the description bears evidence of Atharvanic style. The narra- 
tive account of Gayatri as given here is the fullest to be met 
with in the Vedas and it will be of interest to the readers as 
containing the oldest ideas and speculations of the Brs. on the 
subject. GB’s interpretation of the famous Gayatri mantra is 
different from what is generally accepted by later scholars, in 
so far as it separates the epithet ‘Varenya’ from ‘bharga’ and 
makes the two distinct. This, however, seems to be more ap- 
parent than real, for it is merely allegorical and does not change 
the meaning. Because of the fact that it is the oldest inter- 
pretation we possess and because it was presented within a 
short time after the Gayatri had been composed, it is at variance 
with the explanation given by some Western scholars which 
makes the sun itself to be the object of reverence. It is indeed 
difficult to state what the author of the Gayatri himself had in 
view but his commentators, both ancient and modern, are un- 
animous in their belief that he rose from nature up to nature's 
god and glorified that sublime luminary which is visible only to 
the eye of reasoning and not the planet which we daily see in 
its course in the sky. The chapter comes to an end with a 
discussion on the importance of Acamana or washing of the 
face before beginning a ceremony. 

In the second chapter the first eight Kandikas deal with the 
duties of Brahmacarin which include a host of virtues such as 
dispassion, chastity. penance, devotion to teacher etc. While 
stating the duties it also fixes the time to be devoted to such 2 
course of life from twelve to twenty-four years. The rules 
and regulations as presented here are almost the same as those 
laid down in the Grhyasiitras and they hardly deserve any com- 
ment. Then follows a legend in which a dialogue takes place 
between Kabundhi, an erudite scholar and the priests of the 
great king Yauvandsya Mandhdta. This conversation unfolds 
the duties of the priests and the particular knowledge necessary 
for them. 


The third chapter begins with an injunction that the four 
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principal priests at a sacrifice should know the four Vedas and 
that a ritual with three priests well-versed in the Rgveda, Yajur- 
veda and Samaveda is like an animal having a less number of 
feet than four or a man with one foot, or a car with one wheel, 
incapable to move on satisfactorily. Some expiations are then 
prescribed for the fault of speaking on the part of the priests 
when engaged at a sacrifice. After these expiatory rites we find 
an interesting legend in which a variety of questions are raised 
as to why the hair grows first on the head and then on other 
parts of the body ? Why do men possess moustache and women 
possess it not and like. Two other short legends of little signi- 
ficance follow in quick succession. Then we come across a 
set of directions regarding the distribution of the slaughtered 
cow among the officiating priests. This chapter comes to a 
close with some minor rules relating to diksa or initiation of 
priests in the sacrificial ritual. 

The fourth chapter is nothing but a continuation of the 
subject of ordination, formulating directions as to the order in 
which the different priests are to be initiated and the several 
assistants who are to officiate under the principal priests. Dif- 
ferent ceremonies belonging to different gods are then laid down 
and the rewards due for the performance of these ceremonies 
are also enumerated. The latter half of this chapter portrays a 
vivid account of the mystic connection of the year with the 
sacrificial ceremonies. Everywhere but in every respect, des- 
pite enormous citations from RV and other Vedic texts, it re- 
mains faithful to Atharvanic character. 

In the first six Kandikas of the fifth chapter we find the 
same subject of relation of ceremonies to the year and the 
entire discussion is summed up with an allegory in which the 
year is represented as a human being and its members are re- 
‘presented by different ceremonies noticed before. The seventh 
kandika enumerates the order which the ceremonies should suc- 
cessively follow. Then we come across a legend in which Praja- 
pati is represented to have performed all the other sacrifices 
and attaining thereby only earthly results, subsequently to have 
secured eterna! reward by the ceremony of Sahasradaksina. 
Leaving aside some minor things it gives some details about 
the classification and particular times of sacrifices. All sacrifi- 


202 GOPATHA BRAHMANA—A CRITICAL STUDY 


cial rituals are divided into three classes of which the first cate- 
gory is called Pakayajfia because here cooking of rice is the 
most important clement. The second group known as Havi- 
ryajfia includes those sacrifices in which the offering of clarified 
butter occupies the most important position while the third cate- 
gory named Somayajfia includes those in which the Soma drink 
is the principal offering. 

The main contents of the five chapters of the Parva Gopatha 
have been discussed. At the very beginning of the Second 
Book an expiation for a slip of hay falling from the seat of 
Brahma is prescribed. It also gives directions on the necessity 
of silence on his part when filling the sacrificial vessel pranitad 
and of surrounding the alter with a paridhi. Then follows a 
legend true to the Atharvanic style, in praise of Brahma who 
has been eulogised as the most important member of the sacrifi- 
cial priests. According to the legend Prajapati once performed 
a ritual where Rudra was refused his rightful share of offerings. 
Consequently Rudra wished that since he had been left out 
of the ceremony it should not bear the desired result and ac- 
cordingly, seizing and piercing it, he cut off a portion from it. 
The resultant fragment becomes the Prasitra. Then it was award- 
ed to Bhaga ; but as soon as that deity had a look at it, his eyes 
were blind, for which he is called ‘the blind Bhaga’. Hc, how- 
ever, did not take it. It was next given to Savita who accepted 
it, but his hands were cut off immediately and he had to wear 
golden hands. for which he is known as ‘the golden-handed’. 
The portion was then offered to Pisan who tasted it, but as 4 
result, he lost his teeth, therefore he is called the ‘toorhless 
eater of cakes’. At this point it was given to Idhmangirasa, 
who likewise tasted it but as a result lost his head ; the oblation 
finally returned to the Yajfia. {t was then offered to Varhi 
Angirasa, who, tasting it had his body disjointed. The food 
came back to its original place. Tt was next given to Brhaspati 
Afigirasa, who was scared by the thought of an approaching 
danger and repeated a mantra which ultimately led to the eulogy 
of the Brahma as ihe head of the sacrifice. The narrative 
though irrelevant and uninteresting is important from the point 
of view that it contains the germ on which the Puranic tale of 
Daksa’s great sacrifice has been elaborated. 
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The second chapter opens with some detailed directions 
on the offerings of flesh meat on the Ahitagni. Then follows 
a legend wher2 the gods march under five generals to conquer 
the demons. Agni leads the Vasus. Soma the Rudras, Indra 
the Maruts, Varuna the Adityas and Brhaspati the Visvedevah ; 
but all of them are defeated and finally are compelled to regain 
their lost ground with the help of a Yajfia. In the thirteenth 
Kandika we find a legend of Vasistha’s seeing Indra and getting 
a Brahmana comprising certain stomas assigned to him. These 
stomas are later recited and the advantages of knowing them 
is explained. The other details concern the appointment of the 
Agnidhra, the offering of Pravitahuti and salutations to Praja- 
pati. Sadasya and other priests. The importance of uttering 
truthful words on the part of the priestly staff is shown in the 
end mentioning the reason that nobody can like a liar. 

The first half of the third chapter deals with the mystic 
syllables, Vasatkara and Hinkara, the advantages of repeating 
them during a sacrifice, the best way in which, and the right 
time when, they should be repeated and the various metres 
suitable in the morning, midday and the evening ceremonies. 

The three concluding chapters of GB make an analysis of 
the peculiarities and details regarding the morning, noon and 
evening rites in connection with the Ekaha, the Uktha, the 
Ekastak&é and other minor sacrifices. These rites are dealt ela- 
borating earlier thus they hardly deserve any separate mention. 

Judging by the varied contents of GB it can be plainly 
stated that this Br. has a peculiarity of its own which distin- 
guishes it from the same class of works in Vedic literature. It 
is well-known that every Vedic school must possess a Brah- 
manas and on the other. the circumstance that some works were 
designated as Brs. which deserve this name neither for their 
contents nor for their extent and which belong to the latest 
products of Vedic literature. The GB of the Atharvaveda is 
one of the latest works in the whole range of Vedic exegesis. 
In spite of its being a late production there is no dearth of 
interesting elements in this Br. Numerous legends, narratives 
and anecdotes which are described here in course of delinea- 
tion of different sacrifices undoubtedly bear evidence of its 
original contribution to Vedic lore and a serious student will- 
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find them useful in unfolding the mystery of religion and mytho- 
logy in ancient India. The allegorical description bear un- 
mistakable stamp of originality and they are narrated in the 
true Atharvanic style which at once prove that this Brahmana 
rightly deservcs a prominent place in the history of Indian 
literature. 

To conclude the study of the GB, let us hope this envisage 
with help the Vedic readers to arouse interest and attention for 
further sagacity, for better and proper understanding of this 
Brahmana and the Vedic literature, as well. 
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APPENDIX 


LIST OF VEDIC VERSES CITED IN THE GB. 
[Opening words of the verses are cited here] 


RV 
agnimile purohitam 11.1 
agne patniriha vaha I. 22.9 
accha ma indram X. 43.1 
adhé hindra girvanah VII. 13.4 
antarikse pathibhir X. 168.3 
apydyasva I. 91.16 
abhi tasteva didhaya I. 38.4 
abhi priyani marmysat TY. 38.1 
abhiid devah savita IV. 54.1 
amiva nah suhavé Il. 36.3 
ayamu tvd vicarsane VIII. 17.7 
ayam te yonih Ti. 29.10 
aristairnah pathibhih VI. 69.1 
arvai ehi somakamam I. 104.9 
ava drapso amsumatim VIII. 96.13 
asmé idu pra tavase I. 61.1 
& no mitra Til. 62.16 
G no yahi sutavatah VIII. 17.4 
G piirno asya kalasah 3.32.15 
@ yahi susuma hi Vill. 17.1 
& yahyarvan upavandhurestah Til. 43.1 
a@ vam visantvindava TV. 50.10 
& vo vahanti I. 85.6 
& satyo yatu IV. 16.1 
Gham sarasvati VII. 38.10 
icchanti tvaé sobhyasah Ti. 30.1 
idam te saumyam madhu VIII. 65.8 
idam vaso sutamandhah VIII. 2.1 


indra rbhubhir If. 60.5 
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indra tva vrsabham vayam 
indra pivah pratikamam 
indra kratuvidam 
indrasca somam pivatam 
indram vo visvasataspari 
indragni ajahavih 
indragni apasaspari 
indragni dgatam 

indragni upahvaye 

indré varunad sutapévimam 
indra visnit pivatam 
indraéya madvane sutam 
indraya somah pradivo 
indrena rochana divo 
imam stomamarhate 
imanu kam bhuvana 
imamii su prabhriim 
isam svasca 

uksGnnaya vasanndya 
uta vamusaso budhi 
udinnvasya ricyate 
udutye madhumatima 
udu brahmanyairata 
udga ajadafigirobhyah 
udvedabhis sSrutamagham 
ubha jigyathurna 

urum no lokam 

usannu su nah 

ritsi vajri: vrsabhas 
yjuniti no varuno 

rtur janitri tasyah 

eva tvaémindra 
evedindram vrsanam 
eva pahi pratnatha 
kastamindra tvG vasum 
kath& mahavydhat kasya 
kadii nvasya krtam 
kannavyo atasinim 

Kavi ricchami samdrse 


III. 40.1 
X. 112.1 
VIII. 93.1 
IV. 50.10 
I. 7.10 
VII. 94.10 
iL. 12.4 
VIII. 38.7 
I. 21.1 
VI. 68.10 
VI. 69.7 
VIII. 92.19 
TI. 36.2 
VIII. 14.9 
I. 94.1 

X. 157.1 
Til. 36.1 
VII. 66.9 
VI. 43.11 
I. 127.2 
VII. 32.12 
VIII. 3.15 
VII. 23.1 
VII. 14.8 
VII. 93.1 
VI. 69.8 
VI. 47.8 
IV. 20.4 
V. 40.4 

I 90.1 

I. 13.1 
IV. 19.1 
VII. 23.6 
VI. 17.3 
VII. 32.14 
IV. 23.1 
VIII. 66.9 
VIII. 3.13 
TH. 38.1 
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kaya tvam na iitya 

kaya nascitra & bhuvat 
ko adya maryo 

gayatre adhigadyatram 
tattva yami suviryam 
tat savitur varenyam 
tam vo dasmamrtisoham 
taranirit sisdasati 

tarobhir vo vidvadvasum 
tavadyam somastvam 

tosa vrtrahanad huve 

te sya@ma deva varuna 
dadhikravno akarisam 
drapsascaskanda 

nit marto dayate 

nu stuta indra 

ninam sa te 

pivo vardhasva tava 
piva somamabhi yamugra 
pra vo mitrayor varunayoh 
pra vo mitradya gayata 
pratar yavabhir adgatam 
brhaspatir nah paripdtu 
brhaspate yuvamindraica 
brahmana te brahmayuta 
Lhitya id vavrdhe 

made somasya rocana 
maruto yasyo hi 

mitram vayam havamahe 
mitro nayatu vidvan 

ya eka iddhavyosa 

yat soma Gsute narah 
yadakrandah prathamam 
yanna indra yajuse 

yaste drapsaskrandati 
yastigma Srngo vrsabho 
yuvo ratho adhvaro 
raghu patvanah prajigata 


VIII. 93.19 
IV. 31.1 
TV. 25.1 
T. 164.23 
IV. 58.3 
VIII. 3.9 
Ili. 62.10 
VOI. 88.1 
VII. 32.20 
VII. 66.1 
TI, 35.6 
WI. 12.1 
Vil. 66.9 
IV. 39.6 
X. 17.11 
VII. 100.1 
IV. 16.21 
UW. 11.21 
Til. 36.3 
VI. 17.1 
VII. 66.1 
V. 68.1 
VIII. 38.7 
X. 42.11 
VIL. 97.10 
UI. 35.4 
VI. 30.1 
VIII. 14.7 
I. 86.1 

I. 23.4 

I. 90.1 
VI. 22.1 
VII. 94.10 
IT 163.1 
IV. 22.1 
X. 17.12 
VIL. 19.1 
VI. 68.10 
I. 85.6 
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rathamiva sam mahema 
vane no va yo 

viso adevirabhyacarantih 
vi hi sotarasrksata 
vyantari: ksamatirat 
Sataminnu Sarado 
8Gsad vahnirduhitur 
ksGmaye retah 

sa im pGhi ya riisi 

sam te payamsi 

sadyo ha jato vrsabhah 
sam vam karmana 
sutaso madhumattamah 
somaprsthaya vedhase 
havamahe janebhyah 


AVS 


agnim diitam vyrnimahe 
agnir vasah 

acchaé ma indram 

adha hindra girvanah 
apendra praco maghavanna mitram 
ayamu tva vicarsane 

ayam te yonih 

ayam no nabhasaspatih 
arvaht ehi somakamam 
avo drapso amSumatim 
aha netrarasam na vi cetanani 
acaryo brahmacéri 

aditya rudra vasavastamita 
Gdityé ha jaritangirobhyo 
@ no yahi sutavatah 

apo garbham janayantih 
aptirno asya kalasah 

G yahi susumé hi 

& vam visantvindavah 

& satyo yatu maghavan 
idam te saumyam madhu 


I. 94.1 

X. 29.1 
VII. 96.15 
X. 86.1 
VIIl. 14.7 
I. 89.9 

Tit. 31.1 
X. 61.7 
VI. 17.2 
I. 91.18 
Til. 48.1 
VI. 69.1 
Ix. 101.4 
VIII. 43.11 
I. 7.10 


XX. 101.1 
XII. 1.21 
XX. 17.1 
XX. 100.1 
XX. 125.1 
XX. 5.1 
QI. 20.1 
VI. 79.1 
XX. 8.2 
XX. 137.7 
XX. 135.7 
XI. 5.16 
XX. 135.9 
XX. 135.6 
XX 4.1 
IV. 2.8 
XX. 8.3 
XX. 3.1 
XX. 13.1 
XX. 77.1 
XX. 1.1 
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indra kratuvidam 

indra karumabibudhad 
indrah purbhida 

indram vo visvataspari 
indrasyaujo marutamamkam 
indrasya bahii sthavirau 
indra varuna sutamavimam 
mndraya madvane sutam 
indrena rocand divo 

imam stomam. arhate 

ima nukam bhuvana 

tyam putrya rastryar 
thettha pragapagitdaga 


uksanndya vasanndya 
ucché patamtamarunam 
uta Sveta Gsupatya 

udu tye madumattama 
udu brahmdanyairata 
udga ajadangirobhyah 
udghedabhisritamagham 
ubha gigyathur na 
uriim no lokamanumesi 
icc aksare parame vyoman 
ryist vajri vrsabhah 
ekapad dvipadda 

eta asva aplavante 
etapahi pratnatha 
evedindram 
évedindram vrsanam 
kadit nvasyakrtam 
kannavyo atasinam 
kaya naSscitra & bhuvat 
gayatre adhi gayatram 
jana upa Sruta 
jaritarnah pratyagrbhnah 


jivad stha 
tattva yam suviryam 


XX. 6.2 
XX. 127.11 
XX. 11.1 
XX. 39.1 
VI. 125.3 
XIX. 13.1 
VII. 58.1 
XX. 110.1 
XX. 28.3 
XX. 13.3 
XX 63.1 
IV. 1.2 
AX. 134.1-6 
(a whole hymn) 
Ii. 21.6 
XIII. 2 36 
XX. 135.8 
XX. 10.1 
XX. 12.1 
XX. 28.2 
XX. 7.1 
VII. 44.1 
1.15.4 

IX. 10 18 
XX. 12.7 
XIII. 2 27 
XX. 129.1 
XX 81 
XX. 12.6 
XX. 12.6 
XX. 97.3 
XX. 50.1 
XX. 124.1 
TX. 10.1 
XX. 127.1 
XX. 135.7 
(2nd pada) 
XIX. 69.1 
XX. 9.3 
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tam vo dasman 

tasmad vai vidvan 

tvam no nabhaspata 
tvamindra sarma 
dadhikravno akarisam 
deva samsphana sahasra 
devasya tv& savituh prasave 
deva dadatvasuram 
devanadm etat parisiitam 
divi tva triradharayat 
divo nu mam 
drapsascaskanda 
prthivyai srotraya 
praénapanau janayan 
brhaspatir nah paripatu 
brhaspate yuvarmindrasca 
brahmacGarisnam 
brahmanaé te brahmayuja 
brahma jajfianam prathamam 
bhigityabhigatah 

maruto yasya hi ksaye 
yajumsi yajfie samidhah 
yajra netrasam 

yajfiena yajfiam ayajanta 
yah sabheyo vidathyah 
yadindrado dasorajfie 
yame yat kusidamadpam 
yuvo ratho adhvaro 

ye agnayo apsvantah 

yo andktakso anabhyaklah 
yo vidyat sapta pravata 
raghupatvanah prajigdta 
rajfio viSvajaninasya 
vacyasva rebhavacyasva 
vanaspate vidvango hi 
vdiima &sannasoh 

vitatau kiranau dvau 

vi hi sotorasrksata 

viso adevira bhyacarantihi 


XX. 9.1 
XI. 8.32 
VL. 79.2 
XX. 135.11 
XX. 137.3 
VI. 79.3 
XIX. 51.2 
XX. 135.10 
Xi. 5.23 
XIU. 2.12 
VI. 124.1 
AVI. 4.28 
Vi. 10.4 
XI. 5.24 
VII. 51.1 
XX. 17.12 
XT. 5.1 
XX. 86.6 
IV. 1.1 
XX. 135.1 
XX. 1.2 

V. 26.1 
XX. 135.7 
VII. 5.1 
XX. 128.1 
XX. 128.12 
VI. 117.1 
VII. 58.2 
TI. 21.1 
XX. 128.6 
X. 10.2 
XX. 13.2 
XX. 127.7 
XX. 127.4 
VI. 125.1 
XIX. 60.1 
XX. 133.1 
XX. 126.1 
XX. 137.9 
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vime deva akramsata 
vyantariksamatirat 

Sam no devir 

Syeno si gayatracchanda 
sa sadya eti. 

samrudasi. tristap 

sam tapana idam bavih 
sutaso madhu mattama 
somam manyate papivan 
svaro ’si gayo si 

srutad yamatrir divam 


AVP 

agnivasah 
agnim tvahur 
agniryajnam trivrtam 
antarikse pathibhih 
apendra ‘praco’ (Actual AVP reading is 

‘paraco’ ) 
apo garbham janayanti 
ayam te yonih 
acaryo brahmacari 
indrasyauja marutam 
indrasya vahit sthavirau 
indra varund sutapa 
ivam pitryd 
uksGnndya vasanndya 
uccha patamarunam 
ubha jigyatur na 
urum no lokam 
rco aksare parame vyoman 
ekapad dvipada 
gayatre adhi gadyatram 
catvari Srnga trayoasya padah 
jiba@ stha .. 
tasmad vai vidvan 
tvad jathare sadayaémi 


XX. 135.4 
XX. 28.1 
I, 6.1 

VI. 48.1 
XI. 5.6 
VIL 48.3 
VII. 77.1 
XX. 137.4 
XIV. 1.3 
VI. 48.2 
TIT. 2.4 


XVII. 3.2 
I. 95.3 

V. 28.1 

I. 107.4 


XIX. 16.8 
IV. 1.8 

IH. 34.1 
XVI. 154.6 
XV. 11.7 
VIL 4.1 
XX. 6.5 
V.21 

Til. 12.6 
XVII. 24,3 
XX. 15.3 
Ti. 35.4 
XVI. 69.8 
XVIII. 23.4 
XX. 6.5 
VIII. 13.3 
XX. 41.1 
XVI. 88.3 
XX. 53.10 
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divi tva@ triradhdrayat 

divo nu mam 

deva samsthana 

devasya tv@ savitur prasave 
devanametat parisiita 

deva pitarah 
drapsascaskanda 

pradnapanau janayan 
brhaspatir nah paripdtu 
brahmacdrisnamscarati 
brahman gharmena pracarisyamah 
brahma yajnanam 

yajumsi yajfie samidhah svaha 
yadatrapi rasasya me 

yame yat kusidam apam 
yaste drapsaskandanti 
yajfiena yajfiam ayajanta devah 
ya purastad yujyate 

yuvo ratho adhvaro 

ye agnayo apsvantah 
yo’agnir .. bréhmanesu 

ye vidyat sapta 

vanaspate vinvafigo hi 

Sam no devirabhistaye 
Syeno *asi gadyatrachandah 
sa tvam nabhasaspatih 
samraédasi tristup chandah 
sa sadya eti 

somam manyate papivan 
srutad yamatrir divam 
svaro’si gayo’ si 

siryasya tva caksusa pratiksa 


VS (madhyandina) 


agnestval Syena prasnami 
ise tvorje tva 

tat savitur varenyam 
devasya tvé savitur 
prthivyastva nabhau 


XVIII. 21.6 
XIX. 40.4 
III. 34.1 
XX. 53.10 
XVI. 155.4 
XVI. 51.8 
XX. 12.7 
XVI. 155.5 
XV. 11.1 
XVI. 153.1 
V. 16.2 

V. 2.2 

IX. 2.1 
XX. 26.8 
XVI. 49.10 
XX, 12.8 
XX. 2.2 
1.1.22 
XX. 6.5 
TI. 12.1 
KX. 53.11 
XVI. 107.2 
XV. 11.8 
I.1.1 

XIX. 44.4 
XIX. 16.19 
XIX. 44.5 
XVI. 153.6 
XVIII. 1.3 
XVII. 20.8 
XIX. 44.6 
XX. 53.8 


If. t1 
I 

TH. 5 
Ik. 11 
I11 
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VS (Kanva) 


iv@ jathare sddaydmi 


TS 


ayam te nabhasaspatith 

deva savitaretat te praha 
prajapatir bhago’sya 

pratistha 

brahman prasthaésyami 
visvalopa visadevasya tva 

sa tvam no nabhasaspatih 
Suryasya tvad caksusa pratiksa 


SV 
agna ayahi vitaye 
tat savitur varenyam 


If. 3.7 


Wik. 3.8.2 
Il. 6.9.1 
I 7.6.4 
I. 6.9.2 
II. 6.9.1 
TI. 3.8.1 
TI. 3.8.2 
IL. 6.8.5 


SOURCES NOT AVAILABLE 


l.a) apo bhrgangiro riipamadpo bhrgvangiromayam/ 
sarvamapomayam bhiitam sarvam bhrgvangiromayam// 
b) antaraite trayo vedé bhrgvangiraso’nugah/ 
apdm puspam miirtirakaSam pavitramuttamam/ / 
GB I, 1.39. 


2.a) chinnabhinno ’padhvasto visruto bahudh@ makah/ 

istapiirta dravinam grhya yajamanasyavapatat/ / 

rtvijam ca vindSaya rajfio janapadasya ca/ 

samvatsaraviristam tad yatra yajfto viristyate// 

c) daksina-pravanibhiito yajfio daksinatah smrtah/ 
hindngo raksasém bhago bhatmavedaéd asamskytah// 


b 


a 


d 


~ 


catuspat sakalo yajfaScaturhautra vimirmitah// 
caturvidhais sthito mantrair rtvigbhir vedaparagaih// 
e) prdyascittairanudhydnairanujnhananumantranaih/ 
homaisca yajfiavibhramsam sarvam brahma 


prapiirayet// 
GB II. 2.5. 
no gantam ris@daSah GB II. 2.13. 


4. yadatrapi madhoraham yadatrapi rasasya me/ 
GB I. 2.7. 


5. yadidamrtukamyagham ripramupeyima andhah 
Srona iva hiyatam/ 
GB I. 2,7 





